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ABSTRACT 
THE DEVELOPMENT OF OFFICIAL DISCOURSE AND POPULAR CONSCIOUSNESS: 
A CASE STUDY OF LANGUAGE PLANNING IN MOZAMBIQUE 
MAY 1990 
DOUGLAS JOHN PASSANISI, M.Ed., UNIVERSITY OF MASSACHUSETTS 
Ed.D., UNIVERSITY OF MASSACHUSETTS 
Directed by: Professor W. C. Wolf, Jr. 
The objective of this study is to identify factors influencing 
language planning decisions in Mozambique by analyzing the relationship 
between official language policy and popular language practice. The 
study presents a macro perspective by examining historic and current 
accounts of the formulation of national policies: the official 
discourse. It also focuses on a micro perspective by revealing ethnic 
and linguistic realities facing adults in Maputo: the popular 
consciousness. An ethnographic approach is used to gather artifacts, 
documents, in-depth interviews, and participant observations which 
together formulate the official and popular discourses. In the 
analysis, the promotion of a national ideology in a newly formed 
multilingual state is related to the realities of a multiethnic, 
multicultural community. 
During the struggle for independence, the Mozambican Liberation 
Front (FRELIMO) promoted Portuguese as the language of liberation, due 
to Mozambique’s diverse linguistic composition of more than 
vi 1 
thirteen major languages and their many dialects. Since independence 
in 1975, Portuguese has been used as the official language, promoting 
national unity with the explicit intention of eliminating tribalism, 
regionalism and racism. However, fourteen years after independence, an 
estimated 707, of the population remains illiterate in Portuguese as 
Mozambique faces war and political and economic change. 
Participants in the study identify three major areas of conflict 
regarding current popular uses of Mozambican languages versus 
Portuguese: the maintenance of traditional knowledge, language 
strategies for survival in the Mozambican state, and perceptions of 
Mozambican identity. The official discourse indicates that the 
national ideology, which mandates unity and modernity, has not promoted 
language policy accommodating ethnic and linguistic diversity. 
Language planning theory, especially related to the promotion of 
nationalism, is examined and discrepancies between language policy and 
language practice are identified. The study reveals that language 
planning necessitates historic and ethnographic accounts of official 
and popular discourses to arrive at new appropriate language planning 
strategies meeting official and popular needs. 
vi 11 
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CHAPTER I 
INTRODUCTION 
Introduction 
The purpose of this study is to analyze the development of issues 
related to language planning in Mozambique. The history and structure 
of official Mozambican nationalism promoting a new socialist ideology 
which included Portuguese as the unifying language will be related to 
the ethno-history and ethnography of current day Portuguese and 
Mozambican language practices by adults in the capital city of Maputo. 
The study also examines the link between nationalism and language 
policy. In 1975, officials in independent Mozambique chose the 
inherited colonial language as a means of liberation and unification to 
build a new Mozambican identity since no common indigenous language 
existed. Current language use, however, suggests that cultural and 
linguistic diversity might not support the use of the Portuguese 
language as a vehicle for unification. Moreover, the use of Portuguese 
might, in certain conditions, hinder the promotion of a positive 
national sentiment. 
An overview of the foundations of the Mo2arabican state and an 
examination of policy related to the use of language as an instrument 
of national unity are presented. These are followed by accounts of 
language practices by adults in Maputo reflecting Mozambican language 
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realities. Together, the official and popular discourses constitute an 
ethno-history of salient issues related to language planning. 
Official discourse is identified in documents, speeches and 
policies of FRELIMO since independence in 1975, and in interviews and 
observations related to current official policy. The popular 
consciousness is identified in in-depth interviews and participant 
observations. The research constitutes an ethnographic description 
which samples the everyday common sensical practices concerning the 
uses and roles of Portuguese and Mozambican languages. The analysis 
relates issues of both the official and popular discourses to language 
planning strategies. 
Statement of the Problem 
Mozambique declared its independence from Portugal in 1975, after 
over 200 years of intervention and colonial rule. At the time of 
independence, observers estimated that only 3-71 of the Mozambican 
population was literate in Portuguese. FRELIMO, the movement which won 
independence from Portugal and is now the singular national political 
party (Frelimo), stressed public education for its citizens as part of 
its platform to gain victory over the Portuguese. 
However, from the earliest stages of FRELIMO activity, language 
surfaced as a serious obstacle to unity. Most of the FRELIMO bases 
located in Tanzania were influenced by spoken Kiswahili and English. 
In addition, the initial leaders of the FRELIMO party were from the 
southern areas of Mozambique where Xitsonga is spoken. Finally, 
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military leadership training centers situated in the northern most 
section of the country attracted persons who spoke Shimakonde. Usage 
of different languages complicated routine communication since at least 
thirteen Mozambican languages are spoken within the borders of 
Mozambique (NELIMO, 1989). 
Mozambique is divided between northern matrilocal and southern 
patrilocal traditions, a significant level of cultural diversity within 
the borders of a single country. The languages of Mozambique are of 
Bantu origin and have been categorized into four major groups 
originally by Gutherie in 1967 and 1971, and by Katupha ( 1985), 
Machungo and Matusse (1987), and Sitoe (1989c). Eight major languages 
constitute the four groups. Of these, there are four languages which 
account for an estimated 787. of the population. They are Emakhuwa, 
417.; Xitsonga, 197.; Cinyanja, 107.; and Shishona, 87. (Sitoe, 1989c). 
Thirteen major languages were studied at the 1988 Orthography 
Conference in Maputo (although some languages have one or more variants 
and other languages were not represented). If languages spoken in 
Mozambique are rank ordered by number of speakers, Portuguese ranks 
eleventh (NELIMO, 1989 ). Speakers of Bantu languages constitute 75.67. 
of the population, Portuguese speakers 1.27. and speakers of both 
Portuguese and a Bantu language 23.27o (Sitoe, 1989c). 
During the struggle for independence, both the Portuguese and 
FRELIMO used Mozambican languages as a propaganda device to win 
support. The risk of tribalism, regionalism, and racism were a 
paramount concern to FRELIMO. FRELIMO leaders decided at independence 
that Mozambique needed one unifying language. In order to avoid ethnic 
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and tribal conflict and promote unity, Portuguese, the language of the 
colonialist, became the official language of the liberated. 
Portuguese remains the official language and it is also the medium 
of instruction in all schools at all levels. During the colonial 
regime, the Portuguese used an assimilative ideology which allowed 
Mozambicans to gain greater access to education only if they were 
considered assimilated into the Portuguese culture. The title and 
legal status of "assimilado" was also supposed to allow Mozambicans 
limited access to some public and social institutions. Assimilados 
were not allowed to speak any African language, not even at home, or 
they risked having their status revoked. Many of Mozambique's current 
leaders were assimilados and received education in Portuguese. Some 
went abroad to obtain degrees in Portugal or in countries where English 
or other languages are used. 
In 1986, Dr. E. M. Malie, Ministry of Education, Culture and 
Sports in Lesotho, stated: 
It was during the 50's that several African states freed 
themselves from colonial rule. One of their major ambitions was 
to see the use of mother tongues firmly established. You will 
recall that during those days the language community used in 
government, in trade, in administration and in education was the 
language of the colonial rulers and the language of the 
indigenous people had no place in these activities. 
When the inhabitants realized that their languages were fast 
declining and on the point of extinction, and with the realization 
that when a language disappears the culture invariably also 
follows suit, they conferred with one purpose in mind to find 
means and ways of reviving interest in the indigenous languages of 
Africa (p. 7). 
Since no common Mozambican language existed, Portuguese was 
promoted as the language of the liberation struggle and the language of 
national unity. Education was used as a major tool to promote the new 
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official nationalism and Portuguese was the language used to access 
education. No Mozambican languages were formally taught. 
In order for us to obtain a final victory, it's necessary that we 
unify under the multicolor flag of FRELIMO. It's necessary that 
all Mozambicans forget whatever differences that could exist 
between them. The Zambezian should close the ranks with the 
Gazanese, the Beiranese with the Maconde, the Ajau with the 
Inhambanese, etc., so that from the Rovuma River to the Maputo 
River there will be only one people, the Mozambican people. We 
should get moral courage from the spiritual contributions of our 
various religious traditions, Mohammedan, Christian, animist, etc. 
to support our suffering because we are destined in the next years 
to the struggle for national independence. Put aside all 
tribal isms, racisms, and regionalisms and all that could divide us 
(Eduardo Mondlane, in Voz da Revolucao. September 25, 1966). 
Since its independence, Mozambique has pursued national 
solidarity. The promotion of Portuguese as the official language was 
one strategy used to attain such unity. Recently, however, an 
interest has emerged supporting the study and use of some Mozambican 
languages. At the First Seminar on Radio Broadcasting in National 
Languages, in December, 1988, the Minister of Culture stated that the 
country needed to realize that "unity does not mean uniformity". 
The main body of research in Mozambican languages is currently 
being conducted by the Center for the Study of Mozambican Languages 
(NELIMO) and certain sectors in the Ministry of Education. However, 
there are few studies which have examined the importance of Mozambican 
languages and Portuguese, fourteen years after independence, which 
include both the historical formulation of policy and a popular 
perspective based on daily language usage. Programs have been designed 
at institutional levels with minimal financial resources and limited 
research. 
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By 1980, the aspirations of FRELIMO were met by economic decline, 
natural disasters, and a continued destabilization brought on by 
RENAMO, the insurgent group funded by South Africa. Portuguese 
remained the official language and other languages were tolerated but 
not promoted as part of the national heritage. Religious traditions 
which had been called upon to inspire the different peoples of 
Mozambique to unite were not supported. FRELIMO tried to promote 
citizenship through the elimination of multiethnic interests and 
official nationalism supported the concept of Mozambique as one people. 
Portuguese was the language of the "homem novo", the new person, which 
would access the road to development and modernity (Machel, 1982). 
Although initial Portuguese language literacy campaigns had 
significant numbers of participants (Lind, 1988), participation waned 
in subsequent campaigns and the Ministry of Education began to 
investigate the possibilities of mother tongue literacy in 1983. Due 
to the lack of trained teachers and the increasing attention paid to 
national security and economic decline, rather than to academic 
excellence, further attempts to investigate other avenues of Mozambican 
language use were few. Simultaneously, the need for solidarity and 
positive national sentiment grew as power became more centralized due 
to the war effort and economic instability. Mozambique’s language 
policies must be analyzed in the context of an on-going vacillation 
between democratization and centralization, where an unstable economy 
has kept jobs, salaries, and prices in constant flux. With an increase 
in international donor agency activity in Maputo and throughout 
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Mozambique, many interests vying to serve and be served to secure 
Mozambique's future. 
In 1988, two major seminars were held concerning Mozambican 
language promotion. Questions of standardized orthographies and radio 
broadcasting were discussed, but no policy formulated. In 1989, 
another seminar was held concerning the writing of literacy manuals in 
Mozambican languages. Little research, however, was available, not 
only on materials development and linguistic structure, but also on 
identifying the needs of the community and the explicit policy of the 
government. 
Fourteen years after independence, little is known about the most 
basic questions related to orthography and language usage. The 
Ministries of Education, Culture, and Information have recently voiced 
interest in researching Mozambican languages. As the ideology of the 
Frelimo party adapts to the new needs of ecomomic and political change, 
the role of languages has resurfaced. Identifying the problems related 
to language planning is particularly important at this time, since the 
relationship between two levels of policy, the official and the 
popular, needs to be investigated in order for appropriate future 
policy to be formulated. 
Purpose of the Study 
I may have my opinion about many things, about the way to organize 
the struggle; the way to organize the party; an opinion, for 
example, that I formed in Europe, in Asia, or in some c°untry of 
Africa, from reading books or documents, from meetings which 
influenced me. I cannot, however, pretend to organize a Party or 
a struggle on the basis of my own ideas. I have to do this 
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starting from the reality of the country (Amilcar Cabral in 
Freire, 1983, dedication). 
This study intends to draw conclusions from a review of relevant 
literature to guide the analysis of the historical development and 
ethnographic description of official policy and popular practice. 
Fundamentally, the fit between official discourse and popular 
consciousness is examined and the implications such a relationhip 
might have for national language policy in Mozambique. One aim is to 
identify the interrelated areas of official and popular sentiment 
concerning language, particularly the role of Mozambican languages 
versus Portuguese in official policy and in the daily lives of 
Mozambican adults. The focus is on the tension between official and 
popular discourse. The study examines the micro perspective of 
individual lives within the context of the mandated official ideology. 
Perhaps the most salient aspect of the problem is the lack of an 
explicit language policy with connection to either Portuguese or one or 
more Mozambican languages. This study shows how language has been 
perceived in the absence of written policy. It also identifies some of 
the different ways in which language is needed and used in current day 
Maputo and the resulting considerations which must be taken into 
account to reformulate language policy. Since the question of 
Mozambican language usage cannot be investigated without understanding 
the usage and policies of the Portuguese language, the study considers 
the factors affecting both. 
The seeds of this study lie in identifying what the national 
language policy is and ought to be and in targeting the most important 
factors affecting the use of Portuguese and Mozambican languages in the 
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daily lives of Mozambican citizens. How can the relationship between 
the official discourse and the popular consciousness be accommodated by 
future language policy? 
The analysis is based on a review of the literature on language 
planning, especially related to the promotion of nationalism. Theory 
and practice of language planning strategies are discussed with 
particular attention given to the historical development of 
nationalism and the influence of national ideologies on language 
policy. The investigation is presented in two parts which present the 
historic and ethnographic descriptions of issues related to the 
problem: the development of the Mozambican national ideology and 
formulation of policy, the official discourse; and the development of 
the reality of the country described by language policy recipients, 
the popular consciousness. The study concludes with an analysis of the 
relationship of the official and popular discourses and draws 
implications for language planning efforts. The tension between 
language policy and language practice is considered in terms of the 
social construction of reality and the establishment of boundaries of 
cultural and linguistic identity, and the mandate for an official 
national ideology. 
Paulo Freire ( 1970 ) discusses the use of dialogue as a means of 
understanding participants and establishing trust. Dialogue helps 
facilitate the most appropriate actions to promote change. Freire's 
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methods were initially attempted in the Mozambican literacy campaigns 
although language acquisition and teaching discrepancies stifled later 
success. This study is not an example of conventional participatory 
research, however, it does embrace the same phi 1isophical foundations 
which exclusively stress making the popular voice an essential focus of 
the research. The intention is to get to the heart of the popular 
consciousness while understanding constraints of the official 
discourse. 
The elements of empowerment promoted by FRELIMO before and after 
independence will be examined by reviewing the development of language 
policy based on the perceived realities of the new nation-state. This 
approach is a point of departure for the analysis of the relationship 
between official and popular realities. 
The Official Discourse 
Rooted in theory presented in the literature review, the 
historical perspective of the development of language planning in 
Mozambique is discussed by examining documents, speeches, materials 
from the national archives, and other official artifacts which led to 
the formulation of Mozambique's language policy. Formal interviews 
were held with Ministry of Education officials to provide background 
information or generate new information and insight into the research 
questions. Formal interviews provided a macro perspective from the 
officials whose job it is to design and implement programs in line with 
language policy in Mozambique. Interviews also included those of 
colleagues from NEL1M0, and professionals and non-professionals in the 
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area of national languages, educational planning, and language 
teaching. In addition, participant observations were gathered at 
conferences, seminars and meetings concerned with educational issues 
and language policy. The compilation of the above information 
constitutes an ethnographic description of official issues related to 
language planning which together is referred to as the official 
discourse. 
The Popular Consciousness 
Descriptions of the daily life experiences of adults in Maputo 
were gathered by in-depth ethnographic interviews and participant 
observations. These constitute what is referred to as the popular 
consciousness. Ethnographic research methodology used to gather 
information is described by Spradley (1979, 1980), Patton, (1980), 
Reason and Rowan (1981), Bogdan and Biklen (1982), Savi1le-Troike 
(1982), Hammersley and Atkinson (1983), and Van Maanen (1983). The 
methodology entailed the use of strict observation, participant 
observation, key-informant interviews, and the collection of artifacts 
(documentation, cultural, social or historical objects or information 
related to the study which are relevant to the lives of participants). 
Life histories significant to the understanding of the problem were 
addressed in taped interviews with key-informants. Several months were 
devoted to interviewing, observation and discussion with a particular 
individual or individuals whose behavior and history shed light on the 
research question. Key-informants provided a micro perspective of the 
daily use of language for citizens in Maputo. The key-informant 
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interviews were used in two different ways: 1. To generate information 
and 2. To triangulate or verify information. In addition, observation 
and participant observation were used for face—to—face encounters in 
areas where language exchanges described by informants occurred. These 
also generated new information or verified information gathered from 
other sources. 
Participants (informants in the study) are adults in Maputo who 
have fourth grade or a higher level of education. Seven of the nine 
participants are professionals who live and work in Maputo, range in 
age from 24 to 70, and have the minimum of a high school degree. The 
other two participants, one 22 and the other in her late forties, have 
completed fifth grade and fourth grade, respectively. 
These informants represent a cross-section of working residents 
in Maputo who are all originally from the southern regions of 
Mozambique, including Ga2a, Inhambane and Maputo. People from other 
regions are not represented. Socio-cuitural and socio-economic 
characteristics of participants reveal that they are all Maputo city 
residents, speak Portuguese and at least one Mozambican language, and 
either work professionally or are married to a spouse who is working 
professionally in Maputo. No rural or non-working families are 
represented. 
Together, the participants form a cross-section of working urban 
residents. Both assimilated and non-assimilated family histories are 
represented. Due to the nature of the study, demographic variables 
such as age, gender, marital status, etc. were not considerations. The 
informants provide a cross section of backgrounds within the context 
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of southern Mozambican working adults who speak either Xitsonga 
(Xichangana or Xitswa), or Gitonga (refer to language map p. xv), and 
who reside in Maputo. 
Individuals chose to be interviewed after a trusting relationship 
with the researcher had been established over the course of his two 
residence in Maputo. In one case, relatives of a participant were 
included in the study. Ngoma and Rungu are mother and son and 
participant observations are largely based on the researcher's 
relationship with Ngoma's family. Due to the mutual respect between 
researcher and informants, neither the integrity of the study nor the 
respect for privacy was an issue. Due to the building of trust over a 
period of time with neighbors, friends and colleagues, nine people 
chose to partake in in-depth interviews which took place between 
January and July, 1989. Interviews were held either at the 
researcher's home or office, or at the homes or offices of 
participants. 
The aim of this part of the study is two-fold: to offer a deep 
and comprehensive look at the ethno-history of participants; and to 
describe their practical applications of popular language use in 
Maputo. It is a field based inquiry into the role and usage of 
Portuguese and Mozambican languages with regard to cultural and 
t 
linguistic transmission and strategies devised to survive in the 
current language environment. This particular type of research was 
chosen because the nature of the problem does not easily lend itself to 
anything but a qualitative approach and since ethnographic research has 
been used as an effective research method in order to gather what 
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otherwise might be uncovered or discarded information. In addition, 
statistical data do not approach the comprehensive strength of 
ethnographic studies since underlying factors which affect research 
outcomes are often not investigated. When available, statistical data 
have been presented to compliment the ethnographic data gathered (see 
appendices ). 
It is hoped that these different sources of information will allow 
for both macro and micro units of analysis since the information will 
be generated at individual and institutional levels. Categories of 
language use resulting from accounts of popular language practices 
might help identify the roles and usage of Portuguese and Mozambican 
languages in daily life. The official discourse might reveal 
ideologies related to national unity and policy. Because of the nature 
of ethnographic inquiry, the research model was designed to embrace the 
researcher as affecting and being affected by the research and its 
participants. Comments by the researcher will be presented 
accordingly. 
Definitions 
The following list of expressions and acronyms may be useful as a 
guide to terminology related to this study. 
ARPAC: Cultural Heritage Archives (part of the Ministry of 
Culture ) 
DNEA: National Directorate of Adult Education 
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FRELIMO: (Frente para a Libertacao de Mocambique): The 
Mozambican liberation movement which led the armed struggle and is 
now the one governing political party (Frelimo) in Mozambique. 
Gi_ton^a: One of Mozambique's national languages from Inhambane 
INDE: National Institute for Education Development 
MEC: Ministry of Education and Culture (1975-1983) 
MINC: Ministry of Culture 
MINED: Ministry of Education 
National languages: The indigenous languages of Mozambique (see 
p. 23-24 for discussion about conflicting uses) 
NELIMO: Center for the Study of Mozambican Languages (based at 
the College of Arts, Eduardo Mondlane University) 
OMM: Mozambican Women's Organization 
PIPE: International Police for the Defense of the State (secret 
police of the Portuguese regime) 
RENAMO: Mozambican National Resistance (also MNR) 
SADCC: Southern Africa Development Coordination Conference 
UEM: Eduardo Mondlane University, located in Maputo 
Xitsonga: One of Mozambique's national languages, from the 
southern provinces of Maputo, Gaza and Inhambane, having three 
variants: Xitsonga (Xichangana ), Xironga, and Xitswa 
Limitations 
The study examines the official discourse on the national, macro 
level. The popular, micro component of the study is limited to adult 
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language usage of Xitsonga (Xichangana>, Xitswa and Gitonga speakers in 
the capital city of Maputo. Residents from areas north of Inhambane 
and from other language groups are not represented. 
Due to the nature of the study, the researcher takes all 
responsibility for the subjective presentation of the information and 
its analysis. It is hoped that such subjectivity allows for an in~ 
depth and richer study. However, while the researcher’s relationships 
with participants allow for information to be generated that might not 
have been otherwise available using other methods, a resulting bias 
exists due to the researcher's selection and interpretation of 
information. Also, translations of documentation and interviews were 
made from Portuguese to English and were subjectively categorized. 
This ethnographic study is time, informant and researcher 
specific, and therefore cannot be generalized. It is hoped, however, 
that the analysis of the popular and official discourses will serve as 
a reference for further studies in or out of Maputo. Quantitative 
data, especially from the 1980 census and the Ministry of Education, 
are cited when they are available and appropriate. 
Organization of the Study 
Chapter II presents a review of the literature which provides the 
background and framework for the analysis of language planning 
strategies. Language planning theory and its practical applications 
are examined particularly as they relate to the promotion of 
nationalism. Chapter III presents material pertaining to the 
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development of the official discourse of language policy in Mozambique, 
including a brief history of Mozambique, and documents, interviews and 
participant observations which together formulate language planning 
efforts made since independence. Chapter IV presents the compilation 
of in depth interviews and participant observations in Maputo which 
reveal the common sensical uses and strategies of current language 
practice in Maputo. Chapter V raises the study’s findings to an 
analytical discussion about the relationship between official discourse 
and popular consciousness and the importance of such a relationship in 
language planning efforts. Chapter VI, the conclusion of the study, 
presents a summary and some implications for further research. 
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CHAPTER II 
THE NATURE AND FOUNDATIONS OF LANGUAGE PLANNING 
Introduction 
The purpose of this chapter is to present the theoretical 
framework on which the analysis of the study is based. The focus is on 
language planning, particularly as it relates to the promotion of 
nationalism in multilingual communities in newly formed nation-states. 
The research cited does not fully discuss the linguistic aspects 
of language planning. Instead, it reveals the role of the socio¬ 
political process in promoting national ideologies, and identifies 
indigenous constructs in the popular language consciousness. The 
research will act as a guide to highlight the assumptions which molded 
the design and implementation of this study and will help draw 
relevant contrasts, comparisons, and implications related to language 
planning in Mozambique. 
Language planning is defined and its origins, history, and 
development are traced as are the works of major contributors. 
Moreover, the chapter focuses on the context of language planning 
issues within particular historical and national frameworks. This 
review concludes with an assessment of the known experiences of others 
in the field and what implications these might hold for researchers 
interested in developing comprehensive language planning strategies. 
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The Basic Tenets of Language Planning 
Before examining language planning theory, a definition of 
^anSU3ge planning will be developed and a brief history of the field 
will be presented. This will be followed by a discussion of the 
theories of major contributors to the field. 
What is Language Planning? 
The field of language planning is usually associated with the 
discipline of applied sociolinguistics (Rubin and Jernudd, 1971; 
Eastman, 1983). Language planning theory draws upon literature 
related to language and its social implications. Eastman (1983) 
suggests that all societies have a language policy, be it explicit or 
tacit. The purpose of language planning is to interpret and analyze 
the dialectical relationship between society and language, a 
relationship of co-determination and co-occurrence, in order to develop 
language policy (Grimshaw in Cobarrubias, 1983). 
Language planning has been defined as the conscious, predictive 
approach to changes in language and language use (Rubin and Jernudd, 
1971 ). It describes the conscious decisions made concerning the use of 
language and constructs a framework for planning as an explicit choice 
between alternative futures (Jernudd, 1973). The literature suggests 
that the field of language planning has two main parent disciplines: 
linguistics and sociology. Early studies of language and language use 
show that the linguist has been the expert who historically dominated 
language decisions. Jernudd and Das Gupta (1971), however, suggest 
19 
that language might be considered a resource (its possible economic 
value will be debated later ) due to the communication and identity 
values which the community attaches to it. Therefore national language 
planning issues include social factors related to language which are 
in need of change. 
The current literature also suggests that optimal language 
planning would include a host of considerations such as political, 
educational, economic, social, cultural, and linguistic factors 
affecting how, when, where and why language is used (Jernudd and Das 
Gupta, 1971; Kelman, 1971; Rubin and Jernudd, 1971; Thorburn, 1971; 
Cooper, 1962; Eastman, 1983; Fishman, 1983, Shaw, 1983; Kennedy, 1984). 
Haugen (1966) suggests that language planning might be described simply 
as language problem solving. 
No major variations of the above definitions have been developed 
to any great extent and the major part of the literature uses the term 
language planning based on the Rubin and Jernudd definition given 
above. What has been developed are the applications of that 
definition. For the purpose of this study, the approaches of Rubin and 
Jernudd, and considerations of Cooper in his studies of language 
spread, have been merged to develop the following definition: 
Language planning is the conscious, predictive approach to changes in 
language and language use which investigates who adopts what, where, 
why and how, within a society's contextual and historical framework, to 
arrive at viable planning alternatives. 
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The History of Language Planning 
When pictoral histories evolved into written forms, literacy 
became a prized and guarded asset in many societies. In most cases, 
only the ruling class had access to acquiring and/or using the written 
word, although in some societies more popular written forms existed. 
The history of the planning of language can best be traced to the 
concept and formation of language academies in Europe and Latin America 
in the 17th century. 
The primary objective of the first language academies was to help 
codify language. Until that time, language difference had been 
equated with class difference. This is exemplified by the English and 
Norman French language problems in 1100, when each language was 
promoted to overpower the other. In 1258, Henry Ill's proclamation to 
improve the status of English was seen as a sign of competition for 
English to gain superiority over French. 
As early as 1582, the Italian Academia della Crusca was formed. 
It was followed by the Academie Francaise (1635) whose responsibility 
was "to fashion and reinforce French nationality" (Fishman, 1971). 
Even during the reign of Louis IV, French authors could estimate a 
French literate audience of only 2 million out of a population of 20 
million. The French Academy attempted to position French as the 
vehicle of literary and intellectual circles of the times (estimated 
at some 200,000), instead of Latin or Spanish (Cobarrubias, 1983). 
Academic leaders promoted the use of the French language more than 100 
years before the formulation of the French state. 
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In 1713, the Royal Spanish Academy was formed and soon exerted 
influence upon the Spanish colonies in Central and South America. 
There are now 18 member nations linked as the Association of the 
Academies of the Spanish Language (Eastman, 1983). These academies 
review both literary and linguistic applications of the Spanish 
which cross political borders. The Swedes established an 
academy in 1739 and the Turks in 1932. Fundamentally, the academies 
codify and thereby strengthen their language. A Spanish grammar was 
published as early as 1500 and the first English grammar published in 
1586. At that time, there were at least 17 other languages which had 
written grammars (Cobarrubias, 1983). 
Great Britain did not establish an academy to promote English. 
The promotion of that language was done individually by authors and 
researchers who published books and articles in and about the English 
language. This tradition continued in the United States, where Webster 
began to document the most widely used form of American English 
(Cobarrubias, 1983). Had a language academy existed, the differences 
between British and American English might have been non-existant or 
much less than what constitutes current usage. 
In the 1930’s, the Prague School of Linguistics in Czechoslovakia 
developed concepts such as language law, language pedagogy, and 
language perfection as types of social interactions regarding language 
planning. Language, it contended, was developed by the speech 
community. This action was referred to as language cultivation. The 
concept of language cultivation created different foci in language 
planning research. The literature suggests that the problem of 
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language planning surfaced with renewed interest in the 1960's in the 
field of sociolinguistics, as need became apparent in nations facing 
refugee and immigration considerations and/or developing economies 
<Jernudd, 1973). 
Terminologies in the study of languages and language planning 
have, over the past four decades, been based at least in part on 
research conducted by UNESCO. Of particular note is the 1953 UNESCO 
Report, The Use of Vernaculars in Education. Stating that children 
should be educated in their mother tongue whenever possible, the report 
is still used as a basis for decision making, although UNESCO itself 
has refuted some of the i953 sweeping assumptions about the social and 
political contexts within which mother tongue education takes piace. 
However, language definitions given in that report are still the 
foundation for terminologies used today, such as the ones which have 
been paraphrased below: 
1. Indigenous language: one of the original inhabitants 
2. Lingua franca: one used by people of different language 
backgrounds as a means of communication 
3. Mother tongue: first one acquired as a child 
4. National language: one which serves as a political, social 
and/or cultural entity <the term national language has become 
confusing both in the literature and in practice. It seems that 
the major problem evolves around other definitions which are used 
including: the language of the peoples, nation, or unifying 
language which serves no particular ethnic group and may or may 
not be the official language OR the language of the "new" emergent 
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nation often different from the colonized and/or official language 
OR several languages which have national origin but which do not 
serve as the official language but may be spoken in one or several 
areas of a country. Thus a country might have one official 
language and many national languages. This is the case in 
Mozambique and follows the beliefs of Kenyan author Ngugi wa 
Thiong who stressed the use of "national language" for all 
vernaculars to impress upon its users the political, social, and 
cultural equality of their own languages (Ngugi wa Thiong, 1981; 
Eastman 1983) 
5. Official language: one used by the government (in many cases 
determined by non-1inguiStic variables) 
6. Pidgin: one formulated by a mixture of languages used by 
people of various backgrounds 
7. Regional: one used in a particular region only 
8. second language: one acquired in addition to one’s mother 
tongue 
9. Vernacular: one which is the first language of one group 
which is dominated by some other group 
Finally, in 1953, Weinrich published Language in Contact. He is 
noted as the first to use the term "language planning" (Eastman, 
1983). Ray (1963) and Tauli (1968) began research into the 
standardization of their own native languages (Indian and Estonian). 
They were mainly concerned with linguistic form. These studies led to 
language planning efforts by Haugen in Norway following his 1938 
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research into the problems of Norwegian immigrants in the United 
States. 
Haugen initially defined language planning as "the evaluation of 
linguistic change" (Jernudd and Das Gupta, 1971). His studies of 
immigrants considered some aspects of prestige and attitudes in 
language use which served as a framework for other researchers. Haugen 
(1971) offers some notable insights into the complexity of the problem 
of language itself. He suggests that defining a language as a tool or 
instrument does not duly describe its capabilities, since we cannot 
readily exchange or repair a language. Haugen states: 
I would suggest that the metaphor of language as tool does not, in 
fact, go far enough and that language envisaged as an institution 
would much more suit its powerful attributes and social 
construction and use...Language is much more than an instrument; 
among other things, it is also an expression of personality and a 
sign of identity... CHjelmslev (1953) states that! language is 
the ultimate, indispensible sustainer of the human individual, 
his refuge in hours of loneliness, when the mind wrestles with 
existence and the conflict is resolved in the monologue of the 
poet and the thinker (1971, pp. 285 and 288). 
Fishman is regarded as a major contributor to the study of the 
sociology of language (Eastman 1983). In 1958, he responded to the 
U.S. Census Bureau by suggesting that the 1960 census be revised to 
include information about the non-English languages used in the 
country. Fishman then wrote Language Loyalty in the United States 
which perceived language planning as a scientific endeavor within a 
social context (Eastman, 1983). His continued scholarship has resulted 
in studies of the use of Yiddish in the United States, as well as being 
editor for a number of publications on language planning and the 
sociology of language. 
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The 1966 conference on language planning in developing nations 
resulted in the publication of Language Problems in Developing Nations 
edited, by Fishman, Ferguson, and Das Gupta in 1968. Fishman's Readings 
in the Sociology of Language was also published that year. A 
particular historical catalyst at that time was the switch from 
colonial to independent rule in many developing nations thus 
presenting a multitude of language planning problems for newly formed 
states. 
The conference of 1966 succeeded in focusing much attention on the 
problem of language choice in developing nations and promoted 
discussion about future official languages, language education, the 
role of the colonial language, etc. Primary interest was based on 
language choice (Jernudd, 1973) and additional questions were related 
to orthography and standardization. 
Lambert's (1967) research is in the area of language attitudes and 
questions related to bilingualism and ethnicity in language learning. 
He states that such factors affect "self-concept, ...senses of 
belonging and ...relations to cultural-linguistic groups" (in Eastman, 
1983, p. 120). Although much debate surrounded studies conducted, 
overall, the literature of the early sixties focused on the 
standardization of language. Language planning theories at the time 
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were concerned with linguistic diversity within national contexts. 
Beginning in the late sixties and early seventies, there was a 
shift of focus and the thrust for linguistic form changed to more 
multi-faceted questions related to multilingualism and policy rather 
than the codification of a particular language. Major research 
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undertaken in the area of language planning was conducted at the East- 
West Center in Hawaii in 1968—69, which led to the publication, Can 
Language Be Planned? in 1971, edited by Rubin and Jernudd. What is 
clear to Fishman and to Rubin and Jernudd is that language planning no 
longer rests within the confines of the discipline of linguistics but 
rather encompasses a much greater number of multi-disciplinary 
considerations. 
Research over the past fifteen years by scholars in anthropology, 
economics, education, sociology, political science, psychology, 
theology and linguistics broadened approaches used to plan language. 
Recent research in bilingual and multicultural education have also 
added significantly to the field of language education and are 
described in the voluminous works on bilingualism and language 
acquisition published during the late seventies and early eighties. 
In the United States, many changes occurred in response to 
demands of our linguistically diverse nation, where the overriding 
assumption had been that English was and should remain the lingua 
franca. Historically, the United States has had to examine the uses of 
several languages, including Native American languages and Spanish. 
Mackey suggests that the statehood of New Mexico took over 66 years due 
to a 1902 Congressional Committee's finding that Congress was reluctant 
to grant statehood when most of its inhabitants were Spanish speaking. 
Further, Mackey contends that statehood was not granted until English 
speaking settlers were predominant in the area (Mackey in Cobarrubias, 
1983 ). 
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Two additional examples of significant language decisions in the 
U.S. include the following: the pre-1912 decision to provide Spanish 
versions of laws in the state of New Mexico for the first twenty years 
of statehood; and the 1968 Bilingual Education Act in the United States 
which guarantees transitional bilingual education for non-English 
speaking students (Cobarrubias, 1983). This changed policy in the 
United States from a tacit, monolingual status to a legislated, 
transitional monolingual status. Questions about language policy 
continue today when some state and federal information is available in 
languages other than English. Of particular interest has been the case 
of the state of California where lobbyists continue their fight for the 
promotion of English (the English Language Amendment CELA3 ) as the 
official state language1. 
In Canada, in 1968, the Education Department Act was passed to 
protect the right of choice of the language of instruction for 
linguistic minorities in Quebec. The act ensures that English speaking 
immigrants to Quebec learn French. This was followed in 1969 by the 
Act to Promote the French Language in Quebec which gives parents the 
right to choose either French or English as the medium of instruction 
in schools. The Official Language Act of 1974 makes French the 
official language of Quebec and mandates that the French text will 
prevail over the English text in controversial areas. In 1977, the 
Charter of the French Language (referred to as Bill 101) makes only 
French texts official and requires all businesses to acquire a 
'francization certificate’ which secures French as having higher status 
1See Judd, 1987. 
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than English. Further, the Charter states that public and subsidized 
instruction in primary and secondary schools should be in French. 
Quebec shifted from a tacit bilingual status to an explicit and 
legislated one, using French as the official language. 
Examples can also be seen in Ireland and Great Britain where 
language revitalization has been applied to language research. In 
Ireland, a commission has been created to promote Irish language 
learning in the public and private sectors. On a smaller scale, and 
with only regional goals, the British county of Cornwall has 
revitalized the Cornish language with cultural courses being offered in 
the community. There are numerous examples of language promotion in 
Latin America, the Soviet Union, and Africa. 
Researchers continue to cite Can Language Be Planned? as one of 
the first comprehensive studies of language planning and identify its 
ten authors as major contributors to the field. Fishman, Ferguson and 
Das Gupta’s (1968) Language Problems of Developing Nations is 
recognized as the first comprehensive look at developing nations in 
this field. Historically, however, it is important to remember that 
language planning has been occurring in varying degrees for centuries. 
It is clear that previous approaches to language planning, which 
were strictly linguistic in nature, described the problem but failed to 
achieve an eclectic view of language planning as part of an entire 
social change process. This led to the promotion of a linguistic 
product rather than language planning or language problem solving 
(Haugen, 1966; Rubin and Jernudd, 1971). 
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Numerous linguistic surveys throughout the world have focused on 
various issues of language planning. These surveys and other 
methodological research in multilingual settings will be discussed 
later in this chapter. In addition, many contributors to the field 
have been researching the spread of languages (Cooper, 1982; Kennedy, 
1984), sociolinguistic patterns (Labov, 1972; Heath, 1972; Milroy, 
1980; Demuth, 1986; Ochs, 1986), language and social identity 
(Eastman, 1975; Gumperz, 1982; Edwards, 1985; UNESCO, 1986), speech and 
communication, (Hymes, 1974; Loveday, 1982; Savi1le-Troike, 1982; 
Heath, 1983), language and politics (O’Barr, 1976; Bisseret, 1979; 
Kramarae, Schulz and O'Barr, 1984; Rubin, 1984; Beer and Jacob, 1985; 
Wolf son and Manes, 1985 ), and bilingual education and language 
acquisition (Brown, 1980; Stevick, 1982; Andersen, 1984; Alatis and 
Staczek, 1985; Edwards and Chisholm, 1987; Cummins, 1989, Spolsky, 
1989 ). 
Language Planning Theory 
The basis on which language is planned depends a great deal upon 
the identification of language problems (Rubin and Shuy, 1973). 
Although many have stopped at the question of language code (ie. 
orthography, vocabulary, and variants within the linguistic form of the 
language), Cobarrubias and Fishman (1983) and Eastman (1983) suggest 
that this is a potentially dangerous place to stop since it falls short 
of identifying underlying communication patterns and policies. Jernudd 
and Das Gupta (1971) imply and Rubin (1973) states that language 
problems cap only be understood if related to the greater, more general 
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processes occurring within society. This eclectic, interdisciplinary 
approach to language planning is widely accepted as an appropriate 
beginning to the process of language planning (Kennedy, 1984). How to 
determine the different components of language problems is what 
researchers are now debating. Such questions include: What is the 
problem?; what are its components?; what variables affect it?; what 
does it affect?; to what extent and in what respects can language 
planning address the identified problems?; in what respects can it not? 
There have been many models developed to illustrate the 
complexities of language problems. Historically, these models provided 
for variation in linguistic form (orthography, pronunciation, grammar, 
etc. CHaugen, 1966; Neustuphy, 1968; Rabin, 19713). Typologies have 
also considered geographical considerations, style, competence, 
nonverbal communication and so on. Rubin concluded: 
It is, of course, of great interest to study when language 
problems are seen to relate to social problems and then what sorts 
of decisions re language are made (1973, p. vii). 
Language planning can be viewed from a purely linguistic 
perspective, or it can encompass a vast number of social and political 
considerations. Das Gupta (1971) notes that language politics should 
be considered a political issue which demands a political solution. 
Rubin and Jernudd (1971) stress that changes in the usage and rules of 
a language are the cornerstones of language planning and further, that 
since such changes occur within a social context, language planning too 
is part of the larger social context. Eastman (1983) concludes that 
the connection must be made between linguistic and non-1inguiStic 
variables. 
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Deci sions—about—Language Planning. There are different 
institutional levels of language planning. Planning can be on a 
national level prescribed by national authorities or delegated by 
national authorities to particular groups or task forces. In 
addition, examples of other organizations which might perform language 
planning include national but nongovernmental agencies, non~national 
and nongovernmental agencies, media, and individual authors. Further 
action might be taken by individuals who make decisions to learn and/or 
use a particular language with no societal disadvantage and with added 
personal advantage. We might say then that language uses may vary at 
different levels and may also be planned or enacted on a national or an 
individual level. 
A starting point in the study of language planning is the 
recognition of the distinction which has been made between corpus and 
status planning (Kloss, 1968). Corpus planning refers to the 
linguistic form of a language and attempts to identify variables which 
modify the nature of the language itself. Status planning refers to 
the language’s standing with respect to other languages or to the 
language needs of a national government, community or individuals. It 
reveals the status or function of the language, and refers to the 
dynamics which allocate or reallocate functions and accepted 
conventions which help maintain those functions <Cobarrubias, 1983). 
Garvin (1973) suggests that decisions in language planning affect 
linguistic variables, even though they may be motivated by non- 
1inguistic variables. Ultimately, their successful implementation 
depends on non-1inguistic variables. This opinion is echoed by Rubin 
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( 1973 ) who states that language may have many uses besides 
communicative ones and that these need to be explored while considering 
language planning and policy. 
Rubin terms Kloss's status planning as the non-1inguistic 
allocation of use or functions which helps identify factors in foggy 
areas of planning which linguistic determinants do not. Planning must 
incorporate both types of considerations, corpus and status, since 
factors such as language variety or spelling may have both corpus and 
status planning implications. The focus of this review is on what 
Kloss called status planning or the linguistic innovations related to 
the functional rather than the structural aspects of language planning. 
In the process of deciding upon a solution to a problem 
[authorities] may come to focus upon language as a means to 
achieve their political/social/economic goals. Because language 
may serve so many goals, it is impossible to predict and classify 
the implications of policy decisions unless we understand the 
social rationale and conflicts underlying such decisions. A 
typology of language policy decisions will not allow for 
predictable results unless accompanied by a close haul analysis of 
the socio-political background behind these decisions (Rubin 
1973, p. 6). 
Haugen (1966) offers an initial model for a language typology 
which follows a sequential evolutionary process focusing on linguistic 
form and function. It is not clear exactly what Haugen expected to 
include under linguistic function although it would seem that this 
would entail a closer look at the social factors influencing language. 
Rabin (1971) suggested that different disciplinary experts should 
approach different parts of the problem. Rabin's three area divisions 
are: 
1. Extra-linguistic aims which focus on non-1inguistic factors 
such as geographical, political, sociological and educational 
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2. Semi linguistic aims which focus on areas lying either in 
sociological or linguistic sectors such as spelling, 
pronunciation, and writing 
3. Linguistic aims which are typically standardization, 
vocabulary, etc. 
Still another typology was developed by Neustupny (1968) who 
broadened the scope of language planning by suggesting that language 
problems consist of a collection of language treatments. Treatments 
refer to actions taken on particular language problems. Language 
planning is one treatment of an overall language problem. Neustupny 
(1970) differentiated between the different types of planning as well. 
They are: 
1. The cultivation approach which generally is used when 
referring to developed countries which stress correctness, 
efficiency, style, and linguistic function, and are all related to 
speaking 
2. The policy approach which generally is used when referring to 
developing nations which stress selection of national languages, 
standardization, literacy, and orthography, which are related to a 
particular code used 
Jernudd (1973) uses yet another form of analysis and breaks down 
language decisions into three groups which are: 
1. Language determination (which language is used when) which is 
similar to Neustupny’s policy approach 
2. Language development (grammar, spelling, etc.) which is 
similar to Neustupny's cultivation approach 
34 
3. Language implementation (strategies developed based on 
determination and development) 
The purpose of language planning must be determined before an 
appropriate model can be used or a new one developed. Language 
planning does not mean just language choice. Jernudd (1973) stresses 
the need for planning, both in highly developed and less developed 
countries, which focuses on different issues at different social 
levels. It follows that models for planning would have to be 
situational. 
Theorists suggest beginning language planning with a model which 
liberates language planning from its linguistic constraints. Carol 
Eastman (1983) recommends that language planners consider the following 
areas: choice and policy. 
Policy encompasses the initial context in which planning will 
take place. She targets four areas of consideration: 
1. The policy formulation or goal of the body which determines 
policy (who created the policy and why) 
2. The codification process (does the language say what the 
speech community wants it to say, reflect who they are, the 
feelings, attitudes, values, loyalties, preferences and practices 
of both policy makers and recipients) 
3. The elaboration of the use of the accepted codification 
through modernization, literature, acceptance of newly generated 
words, etc. 
35 
4. The implementation process which refers to whom and how the 
decisions are put into action (are there language academies, 
sectors within departments of education, etc.) 
Language choice occurs on two levels: 
1* The choice of language to be used as a communicative device 
within a particular social context (national) 
2. The choice of how and when to use that or those language(s) 
(individual> 
Although the above models can be analyzed and used in a variety of 
fashions, Eastman’s policy and choice considerations seem appropriate 
for this study since they pertain to the relationship of 
non-1inguiStic, status factors related to the national and individual 
perspectives of language planning. They require answering questions 
of how and why policy is formulated and the affects of national policy 
on language choice. A further consideration might be the effects of 
language choice on national policy. 
The Promotion of Nationalism 
I conceive of two sorts of inequality in the human species; 
one, which I call natural or physical, because it is 
established by nature...; and the other, which may be called 
moral or political inequality, because it depends upon a sort 
of convention and is established, or at least authorized, by 
the consent of [people]. The latter consists in the 
different privileges that some [people] enjoy to the 
prejudice of others (Rousseau in Cobarrubias, 1983, p. 70). 
Language planning takes place within specific societal contexts. 
In multilingual newly formed nation-states, such as Mozambique, it is 
important to understand how the social context has been molded by the 
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struggle of the new state for its national identity. It is this 
struggle and the decisions made for the promotion of nationalism which 
must be considered if past language planning decisions are to be 
understood and future strategies appropriate to the national reality 
are to be developed. 
Before discussing the relationship between language planning and 
the promotion of nationalism, this section will begin with a definition 
of nationalism and explore how it may be promoted through the 
promulgation of perceived liberating ideologies. The discussion will 
then turn to the relationships inherent between official and popular 
discourse where language planning takes on hegemonic realities. 
Imagined Communities 
According to Nairn, 
"Nationalism” is the pathology of modern developmental history, as 
inescapable as "neurosis" in the individual, with much the same 
essential ambiguity attaching to it, a similar built-in capacity 
for descent into dementia, rooted in the dilemmas of helplessness 
thrust upon most of the world (the equivalent of infantilism for 
societies) and largely incurable (in Anderson, p. 14). 
Anderson (1983) defines nation as "an imagined political community 
- and imagined as both inherently limited and sovereign" (p. 15). 
This phenomenon is caused, according to Anderson, because members of 
the nation never really know who and what lies within it. The nation 
is a name for a place where non-connected persons are supposed to 
imagine themselves as connected. It is, therefore, an imagined 
community". "Nationalism is not the awakening of nations to self- 
consciousness: it invents nations where they do not exist" (Gellner in 
Anderson, p. 15). 
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To understand how communities function, it is essential to know 
how they are imagined or perceived by their members: How does a 
community envision its cohesiveness? Some immediate answers might be 
through class, kinship, geography, etc. Anderson suggests three main 
foci regarding national membership: 
1. A nation is imagined as having limits: Members of one nation 
might assume that they are different from members of other 
nations simply because the other nations exist. 
2. A nation is imagined as sovereign: Due to the historical 
pluralism of the post-dynasty era and religious freedoms, members 
envision their nation as a sovereign state. 
3. A nation is imagined as a community: Due to "horizontal 
comradeship", even the most oppressive state is regarded as 
fraternal. 
Anderson suggests that the roots of "nation" lie in the 
historical evolution of cultural systems, namely religion and the 
dynastic realm. These two cultural systems have had a major impact on 
the development of the concept of nation and how members of nations 
institutionalize their perceived nationalist realities. MacLaughlin 
(1988) suggests that economic analyses are also needed. 
Ancient realms were founded on religious conviction which was 
t 
often accompanied by a sacred language and written scripts. Membership 
in a community was based on adherence to a common religious doctrine. 
Such was the case with Christendom, Islam, and the Chinese Empire. If 
the case of Arabic is examined, it is clear that heterogenous groups, 
using diverse languages, evolved into a homogenous group assembled 
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around the sacred texts in the Arabic language. Oral communication was 
not a determining factor in the formulation of community (Anderson 
suggests that such communication is much like the field of mathematics 
which cuts across diverse language groups). 
Latin, Arabic and Chinese characters used the attachment to signs, 
instead of speech, and were perceived as sacred or divine. Christian 
membership was practiced in Latin, Islam in Arabic. Until quite 
recently, none were translated and all remained as sacred tradition 
within the perspective community. Anderson refers to such symbolic 
languages as "truth-languages" and emphazies their promotion of 
conversion rather than nationalism. Conversion as an inclusion device 
created a group hierarchy of converted literates rather than a 
boundary-oriented national citizenship. Bilingualism was not a 
geographic phenomenon but rather a perceived mediation device between 
the mortal and the divine. 
The dynastic realm was a political system centered around 
perceived divine leaders and their subjects. Vast numbers of subjects 
served their king or monarch and boundaries were set according to 
allegiance rather than allegiance being dictated by borders. Dynastic 
marriage molded heterogenous communities into a homogenous alliance. 
Polygynous realities created dynastic heirs through birth right rather 
than political affiliation. 
Two major factors affected the evolution of sacred communities: 
Europeans ventured beyond their borders and their discovery of the non 
Christian world presented some new vision about the concept of 
community. Print became more readily available and elaborated 
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vernaculars. These events helped alter the concept of truth-languages 
and generated new ideas about community and allegiance. 
Anderson suggests that writers created concepts of new social 
constructs by imagining simultaneous activities occurring between and 
among a particular group of actors. The interaction of the characters 
superseded any alliance or belief in divine right. Print created new 
worlds in the mind of its readers thus imagined community boundaries 
took on new sociological paradigms. The idea of membership of 
previously unassociated elements due to some common sociological and 
chronological occurrences defied religious or dynastic affiliation. 
Characters were related by their common presence in time and space. 
The Rise of Capitalism. Book publishing was one of the first 
entries into the capitalist marketplace in Europe. The "market" 
consisted of the literate population in vernaculars once the smaller 
market of elite bilinguals embracing truth-language texts had been 
saturated. Anderson maintains that the Reformation owes it success to 
print-capitalism since opposing voices were heard by the dissemination 
of printed vernaculars. Martin Luther's writing is noted as the first 
"best seller", accounting for an estimated one third of all published 
works in German in the early 1500's. MacLaughin (1988), however, 
argues that print was less significant. 
Readership rallied around new religious ideals which became 
grounds for politico-religious purposes and the formulation of non- 
dynastic states where Latin no longer reigned as the sole vehicle of 
the elite. Administrations used vernaculars and eventually language 
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and political state were joined as markers of community. Anderson 
states: 
In every instance, the choice’ of language appears as a gradual, 
unselfconscious, pragmatic, not to say haphazard development...One 
cl®^r sign of the difference [between dynastic and post— 
reformation policies] is that the old administrative languages 
were just that: languages used by and for officialdoms for their 
own inner convenience. There was no idea of systematically 
imposing the language on the dynasts’ various subject populations. 
Nonetheless, the elevation of these vernaculars to the status of 
1anguages—of—power, where, in one sense, they were competitors 
with Latin (French in Paris, [Early] English in London), made its 
own contribution to the decline of the imagined community of 
Christendom (pgs. 45-46 ). 
In sum, Anderson posits that new communities came into existence 
by virtue of the interaction of the system of production, print, and 
the end to linguistic diversity. He concludes: 
Nothing served to 'assemble' related vernaculars more than 
capitalism, which, within the limits imposed by grammars and 
syntaxes, created mechanically-reproduced print-languages, capable 
of dissemination through the market (p. 47). 
The Basis of National Consciousness. The appearance of languages 
in print afforded a basis for unification which joined higher truth- 
languages (eg. Latin) and a variety of common vernaculars by one 
commonly understood language. The ’’standard”, used in print, created 
an awareness of commonality within a monolingual community. Those who 
comprehended the printed language belonged to the community. In 
essence, a community existed where no community had existed previously. 
What print-languages also afforded was the opportunity of 
dissemination through time. That is, what was printed in one year was 
still available one hundred years later. Not only was it available, 
but it was available in its original language or in translations into 
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other languages. Languages not used in print became less important 
since their limited readership did not substantiate publication as a 
marketable commodity. Print-capitalism not only invented new 
political affiliation based on linguistic homogenity but also 
identified some languages as more influential and therefore more 
powerful than others. 
In the Americas, national liberation, that is, the struggle for a 
nation's independence, was guided by political ideal. The promotion of 
nationalism within newly formed nation-states was essentially carried 
out through the national print-language. Existing nations broke apart 
to form new, independent nations or they tried to add to their own 
existing territory. The colonized won their independence based on the 
dissemination of knowledge in a print-language. In many cases, the 
question of language liberation never arose since nationalist struggles 
were based on political ideologies. Old languages of new nations took 
on their own rules and standards. Language academies were created and 
print-languages secured as languages-of-state or national languages. 
Soon to be born were concepts such as common citizenship, popular 
sovereignty, national flags and anthems, and so on (ibid). 
In Europe, within nations which imposed official language 
restrictions (ie. in colonized nations which had indigenous languages 
or in dynasties where several language groups existed under the 
official language), language imperialism was, in some cases, a catalyst 
for the recognition of linguistic diversity. After Africa was divided 
by the European powers in 1885, "official nationalism' , imposed 
nationalist ideals, was breaking apart in the remaining dynasties. 
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Official nationalism was an elitist attempt to sell the idea of nation 
to a linguistically and culturally diverse population. Popular 
linguistic-nationalisms arose from fear of exclusion or marginalization 
within the national context. Contradictions and confusion led to one 
nation being ruled by another and struggles for independence from 
imposed official nationalism. 
What is worthy of note is the evolution of popular nationalism and 
official nationalism. The former arose from the linguistic European 
nationalism and the latter out of eastern European and Russian imposed 
policy nationalism. Anderson concludes: 
This is why so often in the 'nation—building* policies of the new 
states one sees both a genuine, popular nationalist enthusiasm and 
a systematic, even Machiavellian, instilling of nationalist 
ideology through the mass media, the educational system, 
administrative regulations, and so forth (p.104). 
Colonialism brought with it the imposition of a foreign 
nationalist state on a colonized people. The few foreign elite 
introduced modern education and economic power monopolized by non- 
indigenous settlers and non-native businessmen who served as management 
to the indigenous population. In Africa, for example, Asian 
businessmen managed many of the foreign businesses. The end result was 
the promotion of colonial nationalism. This entailed access, through 
bilingualism (indigenous and European), and support of the nationalist 
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state which was oppressing that same indigenous body. 
Finally, as with increasing speed capitalism transformed the means 
of physical and intellectual communications, the intelligentsias 
found ways to bypass print in propagating the imagined community, 
not merely to illiterate masses, but even to literate masses 
reading different languages (ibid, p. 128). 
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In Africa, colonial nationalism surfaced as African youth 
completed European style education and were alienated from their 
traditional past. In addition, national borders determined at the 
Berlin Conference in 1885 separated many ethnic groups and even 
families by imposing colonial boundaries. Ethnic histories and 
tradition, including language and culture, were superceded by colonial 
nationalism. African dynasties which had not evolved in the same way 
as had European dynasties, were thrust into a capitalist, nationalist 
state beyond the control of its own dynastic reality. 
...twentieth—century nationalisms have...a profoundly modular 
character. They can, and do, draw on more than a century and a 
half of human experience and three earlier models of nationalism. 
Nationalist leaders are thus in a position consciously to deploy 
civil and military educational systems modelled on official 
nationalism's; elections, party organizations, and cultural 
celebrations modelled on the popular nationalisms of nineteenth 
century Europe; and the citizen-republican idea brought into the 
world by the Americas. Above all, the very idea of 'nation' is 
now nestled firmly in virtually all print-languages; and nation- 
ness is virtually inseparable from political consciousness (ibid, 
p. 123). 
The final point in this discussion on nationalism highlights the 
attachments which nation members feel and, in many cases, die for. 
Such devotion to the nation subscribes to the notion that cultural 
products of nationalism inspire emotional attachment. Attachment can 
be positively or negatively expressed, in cultural artifacts such as 
poetry, songs, etc. The power of such artifacts is reflected in 
Anderson's analysis of singing national anthems when he states: 
How selfless this 
are singing these 
idea who they may 
singing. Nothing 
unisonance feels! If we are aware that others 
songs precisely when and as we are, we have no 
be, or even where, out of earshot, they are 
connects us all but imagined sound (p. 133). 
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The other side of nationalism, particularly colonial nationalism, 
was the division within the nation based on perceived colonial and 
racial supremacy. Nationalism also included skin color, ethnic 
background, mother tongue, etc. The felt supremacy of colonists who 
suddenly gained meritous status in the colonies added to nationalist 
contradictions and racial oppression. As African nations began winning 
their independence, choices of nationalist models had to be made and 
policy secured. None were as compelling as those which structured the 
newly formed nation's language. 
What the eye is to the 1 over... language — whatever language 
history has made his or her mother-tongue - is to the patriot. 
Through that language, encountered at mother's knee and parted 
with only at the grave, pasts are restored, fellowships are 
imagined, and futures dreamed... Thus the model of official 
nationalism assumes its relevance above all at the moment when 
revolutionaries successfully take control of the state, and are 
for the first time in a position to use the power of the state in 
pursuit of their visions (ibid, pgs. 136, 140). 
Bridging Nationalism and Language Planning 
Once a form of nationalism, based on a promulgated ideology, has 
been identified within a new nation-state, certain decisions must be 
made for the nation to function. One such decision is the official 
choice of language and the planning strategies adopted for the 
promotion of that (those) language(s). 
Fishman (1971, 1972) outlines types of language choice by 
determining factors affecting the decision. Like Anderson, he examines 
the concept of nationalism by reviewing the history of European states 
in the 19th century. Fishman contends that nationalism emphasized 
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unification (to create bonds between regions), authentification 
(cultural uniqueness and greatness) and modernization. A notable 
distinction that Fishman makes is between 'state into nationality 
processes , in which an established state holds together a particular 
nationality or nationalities (such as some western European nations or 
the Russian or Austro-Hungarian empires); and 'nationality into state 
processes’, in which a particular nationality, which previously 
maintained no state of its own, gains statehood by virtue of its 
nationality difference to other states (France, for example). Fishman 
contends: 
the nationality is primary and eternal. The state is derivative 
and unstable....nationalism stresses the inherent unity of 
populations that have never been aware of such unity before. In 
its further development, nationalism may stress uniformation 
rather than unification alone...Just as state into nationality 
nations stress their common sociocultural bonds, particularly in 
times of stress, so Cdo3 the nationality into state nations stress 
political-operational institutions as soon as they gain 
independence and face the functional problems of modern nationhood 
(Fishman 1971, p. 9). 
In Europe, nationality constructed a new identity with statehood 
including both linguistic and cultural preservation while destroying 
many multiethnic empires. Fasold (1984) distinguishes between a 
multinational state, where "sociocultural groups in a country feel that 
they themselves are a nationality who merely happen to live under 
someone else’s governing control" and a multiethnic state, where the 
members of the sociocultural groups in a country feel that they are 
simultaneously citizens of the nation they live in and members of their 
particular group" (p. 3). A multinational state would adhere to what 
Anderson described as an official nationalism which maintains that the 
nation is the people. A multiethnic state would embrace a popular 
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nationalism which promotes diversity and recognition of different 
peoples who together form a nation. 
Fishman makes a similar reference using the terms 'nationism' and 
'nationalism’, where nationism refers to the political entity to be 
served and nationalism refers to an ethnic authenticity (usually 
developing one of the indigenous languages as its national strength). 
These different terminologies coincide with Fasold and Anderson’s 
considerations of nationalism. 
Making Language Choices 
Fishman offers the following model for determining factors 
affecting language choice decisions in developing nations: 
A-Modal: A nation of many languages but none that can outweigh 
another or has a literary tradition. In this case, a language of wider 
communication (LWC) is often chosen as a neutral option in a new state. 
An LWC would most likely be a European language which would allow for 
international recognition, act as a common language, and attempt to 
decrease ethnic diversity. Frequently, colonial education has taken 
place in this language (eg. Mozambique). 
Uni-Modal: One indigenous language is chosen because of a 
literary tradition and its acceptance as a means of communication by 
the entire population. In this case, an LWC might be selected as an 
additional official language or used in international scenarios (eg. 
Tanzania ). 
Multi-modal: Many languages exist with a literary tradition and 
one or more is/are chosen as the national language(s) promoting a 
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bilingual or multilingual nation. An LWC may also be used in 
international scenarios (eg. Zimbabwe). 
Fishman regards language choice as having national implications 
depending on the fundamental reasons for its choice. Language 
planning will be based on the political or official reasons for 
choosing one language over another thus promoting the ideology of the 
new state. 
Kloss (1968) developed a language-nation typology with four 
categories of analysis when considering language status: 
1. The origin of the official language (indigenous or 
endoglossic, or imported or exoglossic). Is the nation bilingual 
or multilingual? 
2. The development of the language (on a continuum from 
preliterate to fully developed). What is the status of the 
languages used? 
3. The juridical status: a. only official language; b. joint 
official language; c. regional official language; d. promoted but 
not official language; e. tolerated and recognized language which 
is not promoted; f. proscribed (from discouragement to complete 
ban). These can be described as a continuum: official - regional 
promotional - vernacular - proscribed. What is the official or 
legal status of each language? 
4. Rate of users to the total population. What is the numerical 
strength of each language group? 
These four categories could serve to identify the status of a 
language to discover how it is functioning within society. 
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Recognizing these factors might influence language planning decisions 
and outline the variables guiding nation-to-language relationships. 
What theorists encounter while considering the problem of a 
nation-language relationship are the varying components which determine 
how a common language within a nation of people of various backgrounds 
would be chosen and the implications of that decision. In multilingual 
societies, several language situations are possible. Diglossia, for 
example, is a term introduced by Ferguson in 1959 which originally 
meant the differentiation between high and low forms of the same 
language which were used for different functions. Fishman in the late 
1960’s and early 70's used the idea of diglossia in bilingual 
communities on a national level. This expanded concept of diglossia 
relates language varietes to social functions in bilingual or 
multilingual states. 
Decisions must not only be made regarding the official choice of 
language(s) but actions toward the unchosen minority languages must 
also be made. These decisions are based on the promoted model of 
nationalism. Such decisions may be explicit or tacit and constitute a 
continuum from death to adoption: 
1. The attempt to kill a language 
2. Letting a language die, or official neglect 
f 
3. Unsupported coexistence 
4. Partial support or specified language functions 
5. Adoption as an official language 
In multilingual societies, Stewart (1968) offers two approaches to 
language policy decisions: 
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1. Elimination of all but one language to develop a national 
culture OR 
2. Recognition of indigenous languages but the choice of one 
to us© for national communication to cross language 
diversity and support cultural pluralism 
Stewart contends that each language within a country must be 
evaluated as to its societal role so that when language planning 
occurs, it will support the multilingual differences and not ignore or 
eliminate important factors governing the use of the various languages. 
This may be with the intent of simply recognizing the language as one 
of the national languages or to promote literary works, literacy 
campaigns, media usage, etc. Stewart uses a continuum to determine 
such factors. He considers whether a language was standardized and by 
whom, its degree of autonomy from other languages, the ethnic history 
and the degree of isolation of the speech community which uses it. He 
also offers categories of language types which more or less correspond 
to UNESCO's suggestions in 1953: 
1. Official language 
2. Regional language 
3. LWC in the country 
4. LWC between nations outside of the country 
5. Language of the nation's capital area 
6. Vernaculars 
7. Language of education 
8. Languages taught as subjects 
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9. Literary languages 
10. Religious languages 
Stewart’s concerns are echoed by Eastman (1983) who states that 
"multilingual situations are stable when the languages involved do not 
compete functionally, socially, and regionally” (p. 55). 
Such considerations would suggest that there are varying language 
ideologies which might include: 
1. Assimilation: dominance of one language with no rights for 
linguistic minorities (as was the case in Portuguese colonies) 
2. Pluralism: two or more languages are supported 
3. Vernacu1ari2ation: restoration or elaboration of a vernacular 
for national reasons. 
4. Internationalization: use of a LWC as a partial language 
policy for external communication OR internal and external when no 
indigenous language is either developed enough or no logical 
choice of an indigenous language can be made 
The decision to choose a language as the official language of a 
new nation is based on the promulgation of a certain type of 
nationalism and the language realities of the population. Policy, 
explicit or tacit, promotes certain language use and may tolerate, 
neglect or kill others. Anderson describes the foundations of such 
decisions and Fishman and Kioss offer some models for possible choices. 
Once made, what are the obstacles which face official planners and the 
intended users? 
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Problems of Promoting a Common Language 
kelman v1971 ) developed the relationship between language and 
nation by addressing the question of why nations choose languages. His 
theory is based on what he refers to as instrumenta1 and sentimenta1 
attachments to language where the former refers to the benefits one 
gains from society by using the language and the latter to one's 
emotional or sentimental history with the language. Sentimental 
attachment measures how the language represents the individual. Both 
types of attachment are based on social and individual ideals, 
participation and social norms (ibid p. 23). Official nationalism, for 
example, would include instrumental attachments of the language whose 
aims would be to make the political structure work whereas popular 
nationalism would include sentimental attachments towards the ethnic 
structure. Eastman (1983) states: 
How multi1inguals perceive each of their many languages in terms 
of status and prestige should be a focus of investigation by 
planners dealing with language in a political (national) context 
(p. 42). 
Kelrnan (1971) concludes: 
By appealing to the common national identity of the people, the 
leadership may be able to elicit their loyalty despite internal 
divisions and inequalities...Similarly, if instrumental 
attachments are strong, the system can maintain its legitimacy 
even though it does not adequately reflect the ethnic-cultural 
identity of the population or does so only for a small proportion 
of the population (p. 31). 
DeLamater describes how individuals’ attachments to nationalism 
were measured in research by extensive interviewing. Two of the major 
attachment components were identified as symbolic and functional which 
more or less reflect the components of Kelman's theory (DeLamater m 
Eastman, 1983 ). 
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...a common language is a potentially powerful unifying force for 
a national population because it strengthens sentimental and 
instrumental attachments and, furthermore, because it plays a 
major role in the mutual reinforcement of these two processes 
(Kelman 1971, p. 31). 
Kelman s analysis of the relationship between language and nation 
is a useful one and even goes as far as to say that "language ... 
provides a continuity and scope without which a sense of overarching 
nationality could not be constructed" (p. 34, my emphasis). Language 
acts as a glue molding together perhaps heretofore unattached 
components and what were diverse groups now take on a unified (or 
seemingly unified) identity. Identity, usually associated with an 
inner emotional attachment, becomes a common, national one. Kelman 
suggests that the implications of such intense, intimate self-identity 
being converted into a national identity are significant. 
What a common language promotes is a bridge for all segments of a 
society to have the opportunity to participate in the system. In this 
case, the choice of a common language would support Kelman's theory of 
instrumental attachment since it would provide a functional component 
(education, jobs, mobility, opportunity) for the speaker. The 
objective might be to strengthen the trust of a population in the 
national system by offering opportunity within the structures of that 
system. This enhancement of trust, created by a sentimental attachment 
to a common identity of an individual to his or her nation, might in 
turn strengthen the instrumental attachments of the individual with 
increased opportunity, and economic and educational possibilities. 
The system feeds back onto itself in a cyclical fashion vacillating 
between sentimental and instrumental attachments. 
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In sum, a common language contributes to the development of social 
institutions that meet the needs and interests of the entire 
population and to the participation of all segments of the society 
in meaningful social roles. In so doing, it helps create 
widespread instrumental attachment to the system (Kelman p. 32). 
Although reasons to promote a national common language may seem 
evident, the issue of a common language in multilingual societies is 
problematic and not always easily remedied. Since language 
differentiation within a society is often linked to ethnic, cultural, 
religious and socioeconomic factors, it is almost inevitable that a 
particular group might feel cheated, deprived, or violated, due to the 
exclusion of their mother tongue. Kelman (1971) suggests that such 
grievances might include: 
1. The language is spoken by the majority but that majority is 
socioeconomically disadvantaged 
2. The language is spoken by the majority but lacks international 
status 
3. The language is spoken by the majority which feels that too 
much allocation is being set forth on other less predominant 
languages 
Language is also used as an identity construct differentiating one 
language group from another thus uniting one group and separating it 
from the other (Eastman, 1983). Fishman (1977) states that although 
many cultural factors reflect ethnicity (food, land, religion, dress), 
language is the most symbolic and is most often used to enact, 
celebrate, and call forth all ethnic activity. It would be of prime 
importance for nation-states to recognize their cultural diversity when 
attempting to establish national unity. "All language planning has to 
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be sensitive to the complex cultural diversity of the community in 
which planning takes place” (Eastman, 1983, p.33). 
The literature reflects the widely accepted view that language 
and culture interact. Eastman suggests the notion of "culturally- 
loaded” speech which may characterize some specific items which have no 
equivalent in the other language (an LWC, for example). For that 
reason, Eastman warns that "the language planner is able to use 
language to alter identity" (p. 48). The choice of language may imply 
choices of social identity particularly in multilingual settings. 
At times, it may not even be a language but a social dialect of a 
language that merits consideration. Social dialects distinguish ethnic 
identity, social status or membership (Gumper2 and Hymes, 1972; Giles 
and Saint-Jacques, 1979). They serve as a measure of preservation of 
social differences (Eastman, 1983). This preservation can take the 
form of jargonese or slang in particular groups and may sustain 
different levels of prestige. Social dialects may assert ethnicity, 
consciousness, professionalism, religion, age, peex group, status, 
privilege or seniority (ibid). Additionally, the role of social 
dialect should be considered as a barrier which demarkates social 
boundaries and may occur in oral and written forms (Milroy and Milroy, 
1985 ). 
The choice of language is not as simple as the ratio of speakers 
to population. Many variables affect how a nation is formed, how the 
elements in society define their own identities and why the nation 
implements a particular explicit or tacit language policy. The 
factors which interact to create language policy also directly affect 
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its success or failure. A cyclical process creates and recreates the 
language situation within societal contexts. 
When minority languages are not used nationally, there is a chance 
that the minority group feels deprived of identity, education and 
literary endeavors. Further, discrimination due to language use or 
non-use may be experienced as denying equal opportunity, access, 
participation and socio-economic equality. Such feelings are the 
result of decisions regarding choices of common languages. 
...it is instrumental considerations of this sort, linked to 
linguistic decisions that add to such massive disruptions as 
language riots and separtist, nationalist movements (Kelman 1971, 
p. 36 ). 
Kelman's concern is exemplified by the 1976 Soweto riots where the 
catalyst was the mandate for teaching in Afrikaans in the South 
African townships. 
As the protests increased, school after school, at least in the 
Soweto region, joined forces and eventually marched together in 
the demonstration of 16 June that sparked the revolution... In 
1976, the united stand against Afrikaans was only the external 
manifestation of the deep resentment inside the townships against 
the entire administration. Moreover, the language predominantly 
used by police, prison warders, pass-office officials, township 
administrators and , indeed, the entire bureaucracy, was 
Afrikaans. (Hirson, 1979, p.175). 
In fact, one of the slogans used in the demonstrations of over 
fifteen thousand youth, ages 10—20, was 'Afrikaans is oppressors 
language’. It is certain that in this case, using a new language as 
the medium of instruction was entrenched in a complex historical, 
political and social matrix of the oppressive apartheid system. 
Language policy played a part in the action taken for a public 
demonstration where over 600 school aged children were killed and 
thousands more injured. Language planning, in this case, did not 
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reflect the types of sentimental attachments of the recipients of the 
new language policy but reflected the nationalist ideology promoted by 
the Apartheid system of education. 
Kelman recognizes that it is instrumental deprivation that may 
lead to malcontents within a society due to lack of privilege or 
opportunity. Sentimental deprivation may increase such 
tensions. Although instrumental grievances may be primary to 
linguistic conflict, they may turn into sentimental grievances when 
identity and cultural heritage are challenged. 
Eastman (1983) and others believe it a mistake when national 
identity is forced upon an ethnically divided people and suggests that 
a new 'emergent' national unity would be more appropriate. This, of 
course, cannot be applied across the board and particularly with new 
states. In these cases, Fishman’s comparison of nationalism and 
nationism and formation of the state must be of primary concern. An 
'emergent' national unity which Kelman suggests might only occur in 
uni-modal or multi-modal states must be considered. 
Whenever language conflict erupts in a multilingual society, one 
group with a sentimental attachment to a language will lack access 
to a dominant other language and will experience discrimination at 
the instrumental level (Eastman, 1983, p.35). 
Language planning may include superimposing instrumental 
attachments onto sentimental attachments to give value to a particular 
language thus underscoring the importance of cultural conflict within 
the societal parameters. This is sometimes difficult if not impossible 
in nations striving for stability and national unity which leads to the 
following question posed by Eastman: How can everyone belong equally? 
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This question might be developed further: How can everyone belong 
equally while maintaining national unity and stability? Kelman 
recommends that two main questions be answered in language policy 
formulation: how can lines of communication, both internal and 
international, be established that enable socioeconomic institutions to 
function to meet the needs of the population?; and how can equal 
access to the system by the entire population be assured? When 
analyzing Fishman s modalities of nations, Kelman suggests an 
appropriate language can be: 
1* A traditional language which is modernized so that it serves 
the people both sentimentally and instrumentally. 
2. A European language is used although classism is automatically 
assumed between those who have contact with the new language and 
those who don’t. However, choosing a European language may 
eliminate bias on an ethnic level since it is used commonly and, 
on the other hand, may create resentment since it is the language 
of the oppressor from whom the newly formed state has just 
seceded. 
3. One of the traditional languages is chosen which poses no 
threat to the other ethnic groups and is in the same language 
family (eg. Kiswahili in Tanzania). 
Kelman suggests that Fishman's typologies assume myriad problems 
which may arise from any of these scenarios since language of the 
majority, language of a minority, language of wider communication, and 
language of modernized traditional language all depend on "the careful 
coordination with educational planning and with economic and political 
58 
development" (p.49). Promoting a common language is laced with myriad 
problems. 
Political leaders who share a common language with all segments of 
the population are in a better position to draw on traditional 
symbols of trust in their communication...In situations in which 
one or more of the weaker ethnic groups are suppressed, central 
authorities may actually have to take positive steps to protect 
their sub group identity to assure their freedom to develop their 
own cultural institutions, maintain their schools, and preserve 
their language. Such actions, interestingly, would enhance these 
citizens instrumental attachment to their subgroups. 
Furthermore, the central authorities ...must assure that ethnic 
status does not limit any group's access to power and the 
resources of the system (Kelman, pgs. 33 and 39). 
The difficulty of determining a common language is paramount 
since, on the one hand, it is beneficial to expand communication 
nationally and promote a common medium of communication and, on the 
other hand, a mother tongue ties individuals to traditional wisdom and 
culturally to songs, rituals, and ceremonies. These are the very soul 
of the nation's heritage. The aim of language planning must be to 
bridge these gaps for individuals to feel affinity toward that language 
while achieving national unity. 
Whiteley (1974) agrees that language choices need to be made in 
the areas of politics, education, and culture. He further suggests 
that one language may not serve all of these areas which raises 
important questions regarding the promotion of different languages for 
different purposes. 
The problem of language planning for multilingual societies is 
basically one of bringing about national cohesiveness and of 
creating a national identity without, at the same time, displacing 
the original ethnic-cultural identities of the component groups" 
(Nadkarni, 1984, p. 152). 
Cobarrubias (1983) uses the term 'ethnoglossia' to denote the 
expressive power or communicative strength of a language. He suggests 
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that based on a comparison of the ethnoglossia of languages, one could 
construct an etiology of conflicts. Language functions in a 
multilingual setting may be competitive and conflict may arise if such 
competition goes unresolved or language change is forced upon 
populations. Cobarrubias suggests that Idi Amin's decision in Uganda 
in 1973 to declare Kiswahili the national official language is one such 
example. Based on the ideal of both official and popular nationalisms, 
Kiswahili was viewed as a language of the people and of the new nation. 
However, there were not enough teachers to implement such a plan and 
conflict was created among British and Asian elements of the 
population. The new nation's infrastructure could not accommodate the 
popular nationalist ideal. Ultimately, the decision had to be changed 
due to the social conflict it created. English was then chosen as the 
official language until such time that the Kiswahili issue could be 
resolved. 
National unity is far too precious a commodity to be risked by 
releasing conflicting language loyalties and all that they 
symbolize (Whiteley, 1974, p. 153). 
Social engineering for political gain or stability is often vital 
for newly formed states. Scotton (1978) has used the term social 
engineering to describe how a nation state develops its language 
policy to meet political ends. She suggests that part of the language 
decison process of Tanzania for Kiswahili and Kenya for English may 
have been partially due to socialist and capitalist ideologies of those 
states. Although this may be true in part, it should be clarified that 
in multilingual states where a LWC is chosen, many other variables may 
come into play. What is important is that social engineering for 
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political gain must be considered particularly in newly formed states 
since policy will support the political objectives of the promoted 
ideology. Such an ideology may support either official or popular 
nationalism through its language policy decisions. 
Once stability of a nation-state is neared or achieved, which 
would assume social change, policy will also reflect this change. 
Haugen (1966) suggests that if language has been experienced as an 
institution supporting the national struggle, then the institutional 
change, in the context of language and language use, must be considered 
when new policy becomes necessary in a more stable state. Designing 
language policy for political gain raises the question as to whether 
language rights are natural rights (as suggested by the United Nations 
Charter [McDougal et al, 1976, in Cobarrubias, 19833) or if they are 
treated as legal moral rights (Leibowitz, 1976, in Cobarrubias, 1983). 
Cobarrubias distinguishes between the differences of language rights by 
defining groups of users as: 
1. Dominant communities: those which have qualitatively 
different rights and quantitatively more rights and gives and 
modifies its own rights, or 
2. Captive communities: those which have the rights passed down to 
them by the dominant community , 
Language planning, besides satisfying a sense of nationalist 
pride, creates a level of control over national and regional 
languages that considerably expand political authority over 
national affairs (Das Gupta, 1977, p.77). 
Cobarrubias (1983), Das Gupta (1977) and others suggest that not 
all language rights are inalienable or natural and that there are 
mechanisms affecting the allocation of language functions. Cobarrubias 
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states that in multilingual newly formed states, the political question 
in language planning becomes whether or not conventional language 
rights should be granted to captive communities. Such questions stem 
from an historical and political analysis of nationalism where 
language planning is at issue. Once analyzed, the implications of the 
nation s language policy can also be examined and the potential for 
future language planning revealed. 
Economic Implications 
What we have seen thus far is that language planning does not 
begin with the study of the language chosen to serve a society but 
with the nature of the language choice decision. It is only then that 
implications of language use can be put into perspective. Additional 
implications which must be considered including the relationship 
between economics and language. 
Eastman (1983) refers to glottoeconomics (the economics of 
language) as the study of language choice in relation to socioeconomic 
power. "People use a language because they get something from it not 
because it’s theirs" (p. 62). This coincides with the view that 
ethnicity alone does not explain language choice and contends that both 
ethnic and instrumental factors merit consideration. Vaillancourt 
states that language must be considered when individuals are 
economically motivated "if the wage rate of individuals is a function 
of their productivity and if the language they work in determines in 
part their productivity" (in Eastman, 1983, p, 182). 
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If, for example, an individual uses a first language more easily 
than a second or official language, the first may be more cost 
effective. This means that language choice in the workplace must 
consider the desire of employees to use their own language, which 
language is needed to perform the job (especially the technical 
language), and the availability of those who speak it. Although this 
may seem to rest within the sentimental aspects of attachment, the real 
objective is to maximize production or minimize costs so that the work 
will be economically profitable. The outcome is instrumental (Kelman, 
1971; Thorburn, 1971; Eastman, 1983). 
Fishman (1977) draws some interesting conclusions about the 
correlation between linguistically homogenous and heterogenous nations 
whereby the wealthier the society, the more linguistically homogenous. 
For example, in countries where two or three languages may be given 
official status, such as in Switzerland, Zimbabwe, Belgium, or Canada, 
varying degrees of success depend on the status of the languages within 
the social context. Fishman concludes that economic development is 
closely linked to the language situation and Kelman (1971) adds that 
conflict may arise between language groups if development is not 
equally distributed or slack. Since economic development might add to 
the success or failure of language policy decisions depending on the 
inclusion of one group's language development over others within the 
national context, increased economic development may lessen the 
importance of linguistic policy, at least to some extent.® 
“For a comprehensive look at the changing language situation in 
Canada, see Bourhis, 1984. 
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Research has not shown a direct correlation between language policy and 
economic development particularly when language is considered a 
national resource, as suggested by Jernudd and Das Gupta (1971): 
...[language] is a resource that is and can be valued. Aspects 
of language code and language use can be changed to better 
correspond to the goals of society" (p. 211). 
Fishman (1983) contends that the problem of resource allocation 
concerning language is not the same as resource allocation in other 
non-language areas, where resources can be allocated according to 
percentages devised by planners (eg. in disciplines such as 
agriculture). He also recognizes two major problems which seem to 
arise: one is that there is planned language policy and an intimate 
language practice which may be entirely different. This poses the 
second problem: language planning may be unlike economic planning in 
that it impinges on human values, emotions, and habits as opposed to 
the production of particular tangible items. Jernudd and Das Gupta's 
(1971) theory of resource treatment is somewhat unclear considering the 
instrumental and sentimental attachments which are linked to the 
resource or commodity of 'language*. Vaillancourt uses a multiple 
regression analysis to measure earnings (wages from work) and 
knowledge of languages (in a bilingual community) to show how the 
knowledge of French and English affected Quebecois income (in Eastman, 
1983). He is able to make some correlations, however, whether 
economic development has a direct impact on language policy is not as 
clear. Although studying the internal economic value placed on 
learning a language (jobs, education, advancement, etc.) is certainly 
relevant as is the international economic value placed on trade and 
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commerce, correlations directly linking language and economics have not 
been substantiated (Shaw, 1983). Further research is needed in the 
area. 
Glottoeconomics is particularly relevant to developing countries 
which are dependant on international donor agencies. Language 
decisions will certainly facilitate or deny access in the context of 
economic planning such as transport, agriculture, industry and 
commerce, where a dialectical relationship may exist between the 
economic value of language decisions for the state and that for the 
population of workers. In a sense, this is the application of 
instrumental and sentimental attachments of a population anal2yed for 
their internal and external economic value. The implications of 
glottoeconomics may prove to be a determining factor when considering 
language as a national resource and therefore economically measurable. 
Further, Kelman suggests that the economic development within 
decentrali2ed states seems to lessen the concentration on language 
difference since governmental concentration lies in regional or 
geographical interests not in linguistic difference (although the 
formulation of these regions may originally have been based on 
linguistic and cultural difference). Such is the case with Switzerland 
and Belgium, where the stress is on decentralized regional power not on 
linguistic difference. Although this seems to be the case of these 
highly developed nations, there may be some lessons learned which 
suggest that decentralization may add to successful language planning 
in areas of linguistic diversity. 
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An issue that merits attention by those who are concerned with the 
integration of multilingual societies is the search for political 
arrangements where power is decentralized (thus reducing the magnitude 
of potential conflict) but not distributed along strictly linguistic 
lines thus reducing the possible drift toward polarization (Kelman, 
1971 ). An important question to answer is whether changes in national 
economic development policy could act as a catalyst for changes in 
national language planning policy. In the case of Mozambique, a review 
of recent history might suggest that decisions for the increased 
acceptance of international programs and monies to further economic 
development preceded the first national seminar on orthography, the 
first national seminar on radio broadcasting in national languages, and 
other language planning efforts and support from government officials. 
No direct correlation is being suggested here, but rather the 
observation that research to identify such correlations in 
glottoeconomics might be in order for appropriate planning to take 
place in developing nations. 
Eastman (1983) lists the following variables to be considered in 
glottoeconomics: area size, population, agricultural population, 
urbanization, per-capita GNP, economic status, number of students in 
higher education, religion, years independent, role of development, 
type of government, type of leadership. It would seem that some 
economic factors are related to linguistic homogenity and that 
modernization plays a role in the language planning process (Fishman et 
al., 1968; Jernudd, 1971; Eastman, 1983, Fishman, 1964). Fishman 
suggests that economic growth and linguistic variables are related and 
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that the relationship between per-capita income and the strength of 
speech should be investigated in the language planning scheme. 
Further, if the issue is raised in an international setting, the 
effects of language on foreign trade must be analyzed. In the case of 
Mozambique, there is already an LWC, Portuguese. However, due to 
Southern Africa s British colonial past, English is predominantly used 
in all international affairs. If Mozambique is to participate in 
foreign trade and international agencies (eg. SADEC), then the 
preferred language used must be English. This is an added problem for 
language planners since the population has an incentive to learn 
English in order to particiapte in a socioeconomically privileged 
group which handles international trade. Since Portugal is not a major 
economic power, the importance of a second LWC (ie. English), due to 
international economics, trade, and security, becomes not only 
important but necessary for official economic survival and individual 
wel1-being. 
If international economic programs develop, they assume the 
implementation and maintenance of those programs in the second LWC. 
Not only must the state representatives speak the second LWC but so 
must the work force. Thus, for economic survival, language planning is 
an initial part of international cooperation since it determines who 
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will trade with whom and, perhaps as important, who will be disregarded 
because of that choice. There are also internal instrumental 
attachments to work paid in foreign currency since foreign currency 
earned by individuals can be used to purchase items only accessible in 
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foreign currency. Language then also becomes necessary for internal 
survivai. 
It is quite clear that language maintenance in bilingual and 
multilingual situations is related to larger patterns of resource 
control and distribution (Brudner-White in Eastman, 1983, p. i53). 
The purpose of this discussion has been to bring to light the 
implications of language planning for personal and national economic 
development. The dialectical relationship between language use and 
economic development becomes an important aspect of the language 
planning scheme to be analyzed before policy decisions are made. 
Educational Implications 
One of the direct impacts of language planning is on formal and 
informal education since materials must be developed, instructors 
trained, and programs implemented. In formal education, one of the 
first issues which must be decided is in which language(s) children 
will learn to read and write. Since 1953, when UNESCO stated that 
mother tongue education was the best in ail scenarios, first language 
instruction was believed to be the optimal choice. Research in 
bilingual education in the last decade has shown that although this 
might be true, other social factors must also be considered in the 
language acquisition process. The theories of language learning have 
come into play. Options include: 
1. Teaching only one language 
2. Teaching one language in primary school and another later on 
3. Teaching one language as a subject in primary school and then 
using it as the medium of instruction from secondary school on 
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(eg. English in Tanzania) and perhaps maintaining the first 
language as a subject 
These concerns need to be addressed in literacy campaigns. 
Eastman (1983) outlines three elements necessary for literacy programs: 
an accepted writing system, basic teaching and reading materials, and 
trained teachers. Cook-Gumperz (1986) poses more critical questions 
related to the social construction of literacy and the identification 
of popular literacy needs (see discussion below on linguistic 
implications). If a language were standardized by trained descriptive 
linguists and/or anthropologists, it could then be discussed and 
planned at length with government agencies and other institutions which 
are either undertaking the literacy program or could add to the body of 
knowledge concerning language use. Therefore, first language choice 
would be determined and the following questions concerning 
multilingual literacy options might follow: 
1. Is literacy in the first language alone? 
2. Is literacy desired in the language of a larger regional group 
if that language is neither a national language nor the official 
language? 
3. Is literacy desired in the language of a person’s domicile 
regardless of region of birth? 
4. Is literacy desired in both the first and second language 
(most often the official language)? 
5. Is literacy desired in the official language alone? (Bowers 
in Eastman, 1983 ). 
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Nadkarni (1984) suggests that in multilingual societies, the 
educational system must provide for the study of three languages: the 
mother tongue of the pupil, the common language of the country, and a 
language of wider communication. Thus, the problem of planning 
entails the question of language education as a primary consideration. 
Nadkarni suggests the following language education alternatives: 
1. Use more than one medium of instruction 
2. Extend the national language medium through higher grades 
3. Push for the development of national languages in the 
sciences/technology by using them instead of disregarding them 
Discussing language choice in Ghana, Whiteley (1974) reports that 
’’indigenous cultures of the country could not find adequate self- 
expression except through the medium of their own language". 
Many factors must be taken into account when suggestions such as 
these are proposed. Firstly, the question of the nation’s history and 
its model of nationalism must be determined. Only then can further 
discussion take place on the promotion of national languages. There 
are myriad problems with mother tongue instruction which follow 
including financial support for the multitude of materials needed to be 
developed in each language, training of instructors in each language, a 
limited amount of speakers of any particular language to justify the 
expense of planning in that language, and experts in the language who 
are able to support the literacy effort. In addition, many literacy 
programs have failed because once the language was learned, there was 
nothing (media, literature, other readers) for the new literates to 
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read. The literacy program may have taught a national language but the 
lack of planning for follow-up reading materials made projects fail. 
The area of language learning is vital (and often forgotten) since 
literacy programs in multilingual societies will include learning 
second languages (either mother tongues or official languages). A 
contrastive analysis of the two languages might identify some areas of 
linguistic difference although current research suggests that 
linguistic analyses may not isolate non—1inguistic factors which affect 
ii^S^istic variation. Much literature is available on second language 
learning, which has most recently supported a more holistic approach 
toward language education particularly in the area of English as a 
second language (Celce-Murcia and McIntosh, 1979; Brown, 1980; Ilyin 
and Tragardh, 1980; Stevick, 1982; Brown and Yule, 1983; Celce-Murcia 
and Freeman, 1983; Andersen, 1984). 
Language education is an area which must be considered since 
needs of the learner must be addressed in literacy campaigns. New 
teaching methodologies are being developed to answer those needs. The 
literature in language education suggests that although language 
experience may assist learners in acquiring additional languages, 
socio-cultural variables may be at the heart of the learning process. 
Questions regarding the need for the language by the student, including 
peer usage, linkages at home, school, in the community, and motivation 
factors, etc. all affect the language acquisition process. In 
addition, teaching and learning styles come into play particularly when 
second or third languages are taught using r irs. language 
methodologies. In many countries, where teacher training may not 
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include such components, language learning may be more directly related 
to appropriate teaching methods and accommodating learning styles 
than to the choice of medium. 
For this reason, linguistic analysis may fail to identify 
problems which are non—1inguistic in nature. The emphasis on learning 
which promotes tolerance, rather than correctness during the 
acquisition process, may emphasize listening and/or speaking skills 
which adapt to learner needs. Typically, these holistic approaches 
are student centered, particularly in bilingual scenarios, where 
students use different languages for different purposes. Language 
practices such as these bring to light many non-1inguistic factors 
influencing and influenced by the speakers. 
Although obvious, an often forgotten aspect of literacy scenarios 
is that well-trained translators are essential components of literacy 
programs since poor translation skills often occur even with native 
speakers. Experts can provide special purpose vocabulary where 
knowledge of basics is simply not enough and the pursuit of the 
language entails the understanding of technical vocabulary. This is 
particularly true in the areas of agriculture and health in developing 
countries. 
Immediate ramifications of such decisions can be seen in the 
media. Radio broadcasters face the enormous task of speaking several 
languages fluently and having to simultaneously translate. They may 
be called upon to translate news items when their translation skills 
may not be sufficient or technical words may be lacking in the lexicon 
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of the target language/s. Writers for newspapers or authors of books 
may also change the language by their choice of word usage and meaning. 
Shaw (1983) outlines considerations for language choice for 
literacy programs: 1. the language is known by the learner; 2. the 
orthography is stable and similar to other important languages; 3. 
literacy is highly valued by the language speakers; 4. the 
orthography is developed enough to use it as a medium of instruction; 
5. there are human and material resources in the language; 6. 
^^sding material is available in the language. This list might be 
expanded to include the development of post~literacy materials; 
considerations of the reasons literacy is valued individually and 
nationally; which orthography choices were not selected and the 
implications of the choice for the promoted standard; how literacy does 
or does not promote the national ideology; which instrumental and 
sentimental attachments might and might not be attained through the 
chosen medium; and what elements are in place to conduct evaluations to 
assure needed modifications. 
Another consideration in education is first language learning in 
primary schools in developing countries which might be to the 
disadvantage of those who do not continue with their education (due to 
lack of schools, teachers, or necessity to work to support family 
members) thus keeping the individual completely detached from the 
official language and further education and opportunity. Eastman 
( 1983 ) claims: 
In South Africa, many people have access to primary instruction in 
mother tongues and then no further education. This fact helps to 
ensure that they do not gain access to the South African power 
structure that operates in English and Afrikaans <p. 86). 
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The complexities become clear when such instrumental 
considerations are added to the sentimental attachments credited to the 
Soweto riots discussed above. When an LWC is not taught, the question 
of separation due to first language learning and future prevented 
access is one that is of utmost importance. This is especially true 
when an LWC is used yet is not a part in the linguistic heritage of 
speakers. Such is the situation in the South African example above or 
with Portuguese in Mozambique. Instrumental attachment is denied. 
Further, teaching an LWC may lead to resentment and cultural and social 
identity problems which require attention. As illustrated by the 
Soweto riots, sentimental attachment is denied. 
Another possibility is transitional education, such as in the 
United States, where the real policy is monolingual English with 
special bilingual programs which feed into it. The chosen medium may 
or may not be the same language or dialect spoken at home (eg. Black 
English) and the standard will favor those whose language spoken at 
home is most like that learned in school. For example, white middle 
class students in the United States may enjoy greater academic success 
because the standardized language used is most like their own [Eastman, 
19833 ). 
When the variety of language spoken at home is transformed into 
the standardized language of education, this presents further concerns 
for the analysis of learning problems due to linguistic background. In 
addition, this possibility may not be appropriate in multilingual new 
states which have historic and linguistic backgrounds and face stronger 
sentimental ties to indigenous language and culture. 
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Transitional programs (programs which indicate first language 
instruction leading to second language learning) might need to examine 
the following social issues: nationality, territoriality, religious 
affiliation, or ethnic origin. In his research in Canada, Mackey 
states: 
There are French Catholic schools, English Protestant schools and 
English Catholic schools. The French Protestants in some areas 
may not be numerous enough to warrant a separate school system, in 
which case a French Protestant family might send their children to 
a French Catholic one (in Eastman, 1983, p. 85) 
Transitional educational programs cannot be called pluralistic 
since they promote monolingual/monocultural education through 
bilingual transitional means. Although they aspire to answer 
sentimental needs, they are, in fact, supporting instrumental ones. 
Programs such as these are a form of assimilative rather than 
pluralistic education. Such is the case in a U.S. primary school where 
an Hispanic child received tutoring in Spanish to assist with lessons 
while making the transition to English through an English language 
tutor. Once this transition was made (four years), the parents 
complained that the child refused to speak Spanish and that they 
insisted that he maintain his Hispanic heritage. The child then 
received Spanish lessons in the afternoon to support this sentimental 
attachment so heartfully felt by the parents. Transition resulted in 
assimilation, negating cultural and social ties that formulated this 
child’s history. The educational process, named bilingual, was, in 
fact, monolingual/monocultural and assimilative. 
Equal access to education was a major theme in the fight for 
independence in Mozambique and massive Portuguese language literacy 
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campaigns attempted to unite different peoples under the umbrella of 
education for ail*. Successful campaigns, such as in the Soviet Union 
where the literacy rate jumped 437. in twenty years (Shaw 1983 >, aid in 
the country’s development. Their successes and failures are important 
to analzye when determining future policy. The implications of the 
initial choice of language are paramount to the success and failure of 
the dissemination of educational opportunities. 
Linguistic Considerations 
Language planning has been left to linguists because historically 
it has focused on the product rather than the process of change 
(Rubin and Jernudd, 1971, p. xiv). 
Standardizing a language is formulating a typology to measure 
changes or variations. Deviation from a language standard is 
particularly evident in literary works where language influences 
readers and is being influenced by the author’s experience. 
Standardization lets the population know that language has a common 
core which is valued and measured for diversity from the standard 
(particularly in songs, poetry, etc.). Standardization can be regarded 
as an anthropological function as much as a linguistic one since it 
must incorporate cultural values into the accepted form of language. 
Further, the standardization process includes introducing texts which 
include historical and cultural references. 
If language influences thinking, individuals, particularly in 
multilingual settings, may have a conscious or unconscious world view 
according to the linguistic and cultural norms which are related 
through the language that he/she thinks in or speaks. Even though two 
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individuals may be referring to one item in an LWC, for example, that 
item may have quite different values because of the language or 
cultural background of the person (Sapir and Whorf state that language 
determines one’s world view which is referred to as linguistic 
determinism). More recently, interpretivism suggests that cultural 
meaning and the social construction of reality is a process of 
reciprocal interaction rather than determinitive (Berger and Luckman, 
1967; Geertz, 1973; Holland and Quinn, 1987). If one adheres to a 
dialectical relationship of language and society, decisions related to 
the purpose of literacy programs are essential since "language planning 
is a form of social change" (Eastman, 1983, p. 75). Culture is 
affecting and being affected by language decisions. 
Nahir (1977) offers five objectives to consider in language 
planning related to linguistic form: 
1. Purification: preservation of correct and pure language 
2. Revival: restoration of a language 
3. Reform: advocacy of usage through changes within the language 
structure 
4. Standardization: acceptance of the standard language 
5. Modernization: updating lexicon 
What is absent from this list is the socio-cultural objectives of 
the literacy program which may be non—1inguistic in nature but which 
might have linguistic implications. The assumption underlying Nahir’s 
objectives is that there is an accepted "correct and pure" standard. 
No allowance is made for the choice and change of the standard by 
popular usage nor for the learners’ objectives or capabilites. As 
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stated previously, designated linguistic form has implications for 
language acquisition due to its intolerance for other forms. Although 
Nahir’s objectives may be applied to both corpus and status planning 
efforts, an inherent danger is to rely on institutional language 
decisions promoting the standardized language choice rather than 
discovering the underlying social and cultural factors which affect the 
language users. 
Some sociolinguists are concerned with how the standard changes 
or how a national language replaces a vernacular (Labov, 1972; Cooper, 
1982; Milroy and Milroy, 1985). Such concerns are related to the 
diffusion of language and social change. This area has been studied 
extensively by Cooper and is called language spread: Who adopts what, 
when, how, and why (Cooper 1982). The process of diffusion is one 
which might add to the understanding of language changes and guide 
educators toward appropriate educational decisions concerning materials 
and teaching for standard and non-standard languages. 
From a linguistic point of view, change might present itself in 
the form of sound variation, vocabulary change, or enhancement within 
speech communities. Labov (1972) stresses that in some communities age 
factors affect the pronunciation change through generations. The 
difference in actual sounds uttered also demands an historical context 
to compare the movement of sound change historically and 
geographically and the value of the sound variation established. 
Different accents might have various levels of status depending on how 
the population valued the accent or word usage (poor, snobby, local, 
foreign, etc. ) Such examples are found in Labov's work on Martha’s 
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suggests study of other Vineyard and in New York City. Eastman (1983) 
language change including issues surrounding the acceptance process of 
sexist and non—sexist language. 
An orthography is a spelling system developed for a language once 
descriptive linguists have determined the sounds, words and syntax of 
the language. The standardized language, by use of its orthography, is 
a literacy tool for teaching people to read and write in that 
standard. Considerations such as script as part of the orthography 
must be carefully chosen, since the actual writing may have 
historical, social or political roots (as in the case of Turkey; and 
the case of Kiswahili in Kenya and Tanzania which have roots in Arabic 
yet use Roman script). 
Standardization choices roust be conscious choices so that 
orthographic considerations allow people literate in one language to be 
able to transfer the first language literacy skills to another 
language (eg. official languages). Other factors include the decision 
for conjunctive (sentences written as one word) or disjunctive 
(elements of the sentence as separate words) orthographies which has 
been the case in the standardization process in East Africa between 
Kiswahili, a disjunctive orthography, and South African Xhosa and Zulu 
which have been conjunctive. Fishman notes that orthographic changes 
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can occur when social reform is underway since one is linked to the 
other. From a pedagogic perspective, an orthography must suit learner 
needs and capabilities. 
Problems inherent in the standardizing of a language are that 
allowances for diversity for language variations may not be made. The 
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promulgation of a correct form may neglect the social functions of 
language (Milroy and Milroy, 1985). Further, if standardization is 
understood as an ideology (the only fully standardized language is a 
dead language), the objective of the standardization process is 
uniformity (ibid). The role of the authority in language decisions 
regarding standardization becomes significant since decisions 
concerning linguistic uniformity may have socio-cultural roots and/or 
implications. 
Language prescription could fail to consider social factors which 
result in language variability. Uncritical applications of language 
uniformity may lead to inappropriate standardization decisions (ibid). 
Such decisions might not accommodate the problems of non-standard 
speakers nor make standardization a resource and could promote a 
standard language elite. Standardization, due to its inherent 
hegemonic nature, has economic, educational, political, socio¬ 
cultural, and linguistic implications. 
The problem of linguistic form exists in developed nations as well 
since language is constantly changing. Eastman (1983) reports that in 
1976, the Federal Trade Commission used a plan to help bureaucrats 
’’write in plain English". Rubin ( 1978 ) adds that in 1978, President 
Carter signed an order directing "federal regulations Cto3 be written 
in "simple and plain English”’. 
The study of language standards and orthographies focuses on the 
linguistic aspects of language planning. Research in this area has 
tended to be in corpus planning. However, because of the dialectical 
nature of language structure and language function, it is important to 
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remember the implications of linguistic decisions on social language 
function. Standardization takes on a sociolinguistic nature if 
standardization decisions consider how people feel about the language 
which is the standard and who might have less access or prestige as a 
result of the standardization decision (Milroy and Milroy, 1985). The 
value given to one standard also may devalue other standards, 
languages, or dialects making standardization as much a part of status 
planning as corpus planning. 
Language Policy in Selected African Nations 
This section begins with an overview of some religious 
implications of language decisions in Africa. Current language policy 
developed in selected African nations follows. It is not a study of 
language planning in these countries but rather a list of decisions 
reached so that Mozambique's language policies might be compared to 
the language planning processes in other multilingual African states. 
Religious Considerations. The following section will review the 
role of religion and language policy in Africa. This is a brief 
review, and is meant to bring to light the issue of religious 
affiliation and language decisions in African states. Some 
missionaries aided in the implementation of colonial language policy 
while others aided independence struggles by countering such policy. 
Your majesty, language is the perfect instrument of the Empire 
(Bishop to Queen Isabella in 1492, in Cobarrubias 1983). 
Welmers (1974) reports that the first missionaries arrived to Sub' 
African Africa around 1491 and Protestant missionaries arrived around 
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1732. David Livingstone's accounts of Africa (1851-1873) may have 
inspired many to explore the continent. Evangelism continued well into 
the post war era. In 1953, a questionnaire was sent to 222 Protestant 
missions and 66 Catholic missions to learn about language competence, 
training, literacy, etc. Results from these surveys showed that 50-607,, 
of the missionaries spoke an African language (Welmers, 1974). 
The first real policy decisions concerning European and indigenous 
languages in Africa began in the 19th century when missionaries began 
to address the issue of literacy programs for children in indigenous 
languages. Spencer (1974) notes that initially, some missionaries 
encountered parents wanting children to learn in LWCs to faciltiate 
their future access to further education and work. In the British 
colonies, Protestants rallied intensely for vernacular uses in 
religious and educational endeavors as had been the case in Europe 
itself. 
Phelps-Stokes Fund officials, following the insistence of the 
Foreign Missions Conference of North America, began investigating 
educational programs in the British colonies in Africa in the early 
1920's reaching East, Central and South Africa in 1924. They found 
that although not all colonial powers were imposing European languages 
onto the colonies, France and Portugal not only refused to recognize 
the national languages but in fact used their own languages exclusively 
in education (Spencer, 1974). 
In 1924, the British Secretary of State for the Colonies created 
an Advisory Committee on Native Education which became permanent in 
1929. In 1925, this committee recommended that English and a national 
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language be taught in primary education. Again, one incentive for 
African students attending school was to learn English. Denying the 
opportunity to learn English was seen as "an attempt of government to 
hold back the African from legitimate advance in civilization” (ibid). 
The support of national languages continued being reiterated in 
the 1943 British "Memorandum on Language in African School Education", 
which stated that learning national languages in the primary grades 
would facilitate students learning English later on. Due to the 
minimal percentage of children who continued their schooling in the 
limited number of colonial secondary schools, national languages lost 
some parental support since English which was considered the only way 
to gain secondary or post-secondary education. 
Further studies in the early 1950’s showed some regions favoring 
English teaching in the earlier grades while others preferred 
strengthening national languages at that level. In 1952, English was 
established as the medium of instruction in all areas which did not 
have a dominant vernacular. Also between 1927 and 1950, orthographic 
standardization was supported using the international African Alphabet 
developed by the International African Institute in 1927. The Council 
of the International African Institute concluded in 1931 that "it is a 
universally acknowledged principle in modern education that a child 
should receive instruction in his mother tongue, and this privilege 
should not be withheld from the African child" (Spencer, 1974). 
By 1955, within the British colonies, sixty African languages had 
adopted the African script although much debate remained concerning the 
groupings of these and other languages. Institutions that were created 
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to solve language problems included the Inter-territorial Swahili 
Language Committee, the Literature Bureau in Nigeria, the Caskiya 
Corporation, and the East Africa Literature Bureau. By 1950, ten 
vernacular literature bureaus had been established to produce materials 
and study problems. According to UNESCO (1953), 91 languages were 
being used in schools in British African colonies. Research in African 
languages was recommended for newly formed African universities. 
Belgium followed a similar pattern in the Congo, however, they did 
not follow-up with opportunities for Africans in higher education. 
National languages were used in the primary grades while French and 
Flemish were introduced later. French was used exclusively in post- 
primary education. After World War II, the Commission Linguistique 
Africaine in Brussels determined language policy. In 1951, it was 
reported that 21 African languages had been standardized. 
Belgian and British officials followed a philosophy of ’’separate 
development” delegating much of the education process for Africans to 
the missionaries. They, of course, had a vested interest in having the 
languages understood for evangelical reasons. Education was openly 
offered to the colonized African population although schools for 
African students were kept completely segregated from the British and 
Belgian schools. Education in national languages facilitated literacy 
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for the masses while creating an "equal but separate" form of 
apartheid. 
Portugal’s colonial policy was one of assimilation. Its attempts 
to force one national identity restricted citizenship to those speaking 
Portuguese and accepting Portuguese values and culture. The French 
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also mandated that its language be taught and culture accepted although 
France focused on the formulation of an African elite who believed that 
the French language and culture represented a higher standard of 
civilization. There were three main ideologies: the adaptation of a 
;high’ culture by Africans of French colonies; the lower status 
assimilados in Portuguese colonies; and the separate but educated 
population of the British colonies. 
Whiteley (1974) suggests that the relationship between 
productivity and religious affiliation determined whether local 
languages were supported. In Tanzania, for example, the Maconde, who 
occupied infertile land and were for the most part Muslim, did not 
receive strong support for the development of their language by 
missionaries. Whiteley suggests that in religious contexts, 
vernaculars may have replaced official languages depending on the 
politics of the religion, of the state, and the level of economic 
productivity of the region for the state. 
In some parts of the country where mission work went back without 
a break to the latter part of the 19th century, a relatively high 
degree of Christianization occurred ...and there developed or were 
nourished quite powerful, overt loyalties to the local language 
both as evidenced and reinforced by a religious and even secular 
literature (e.g. newspapers and readers)(ibid, p. 144). 
Cobarrubias (1983) uses the example of authoritative declaration (such 
as the decision of the Catholic Church to use vernacular languages in 
religious services instead of Latin) to illustrate that religious 
leaders, not popular consensus, promoted particular languages. 
Religion, specifically Christianity, affected the spread of certain 
languages and the elimination of others. In many cases, a nation's 
language policy was implemented by missionaries who determined how and 
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what an African citizen would learn (or in the case of Portuguese 
colonies, if the citizen would learn at all) due to the religious 
affiliation of the colonial power. It is well-known that the Catholic 
church, for example, was more tied to Portugal's national politics 
than to any other Christian denomination. The Catholic church imposed 
Portuguese assimilation much more forcefully than the Protestants thus 
suppressing freedom of local language use in schools. 
Since some denominations were allowed in certain areas of a 
country, the education of the population would reflect the political 
affiliation of the religious denomination. Therefore the role of the 
church was significant since it determined who learned what depending 
on how it fed into the colonial regime's policy toward the education of 
the African population. Whiteley stresses the positive correlation 
between missions and education. Denomination affiliation would affect 
one's sentimental and instrumental attachments forcing missionaries 
into the precarious position of deciding who would have access to 
education and for what purpose. Learning in national languages may 
have led to literacy for some but may have denied further education in 
the LWC. This may have been enacted according to explicit colonial 
law, religious belief, political affiliation or intimate agreements. 
The purpose of religious endeavors may have been evangelical, 
however, the results of decisions made by religious orders and state 
officials affected language policy and the promulgation of a 
nationalist sentiment. New independent African states inherit a 
religious history which had, and continues to have, significant 
implications for language policy. 
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Policies.in Selected African hti... Below is a list of language 
policies of selected African nations which offer a range of language 
decisions based on various language environments: 
Zambia: Zambia (bordering Mozambique on the northwest) is a 
multilingual nation which had language problems similar to 
Mozambique’s at the time of its independence in 1964. There are seven 
major national languages spoken in different regions and in different 
sectors (eg. the army, the mines, etc.) (UNIN, 1981). Although English 
is the main official language of trade and in the international 
community, the seven national languages are also official languages 
although none is used as a lingua franca. English, at the time of 
independence, was used to support national unity and avoid ethno- 
linguistic rivalry. 
English was the medium of instruction from the first year of 
primary education, a decision which reversed the mother tongue 
instruction formerly used in the primary grades by the British. 
Materials were developed to use English in all schools, both primary 
and secondary. Several problems developed: 1. English was being 
promoted as the 'ruling class’ language, which had significant 
functional uses and Zambian languages were left to the workers; 2. 
There was a wide gap between the expression of students at home and at 
school creating a class of children which had difficulties expressing 
themselves effectively in any language; 3. Those who did not continue 
with their education did not have the same opportunity and access as 
those who were able to speak English well. 
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The proposal that children learn best in their mother tongue has 
proven to be difficult to implement in multilingual nations such as 
Zambia, largely due to material costs and teacher training. Teaching 
a 'foreign' language (English is not spoken in most Zambian homes) to 
children learning literacy skills, however, creates some learning and 
teaching difficulties. In some cases, the teacher must be able to 
explain concepts in national languages. This may create problems since 
children and/or teachers may be from different linguistic backgrounds. 
Teaching Zambian languages as a subject might increase their 
status as a viable academic subject in colleges or at the university. 
Although research has shown that Zambian school children communicate 
more effectively in non-English languages (UNIN, 1981), English 
maintains its role as the major official language of Zambia. 
Botswana: Botswana (southeast of Mozambique and bordering 
Zimbabwe and South Africa) declared independence in 1966. Its major 
language is Setswana spoken by 807, of the population. Other languages 
have had less influence. Setswana is used as a lingua franca, is an 
official language (as is English), and is the first national language. 
Policy in Botswana has been transitional, from Setswana in the 
first three years of primary school to English in the later years. 
Since 1975, Botswana has been approaching a nine year universal basic 
education program with a longer transition period between Setswana and 
English. Since many will stop their education after grade nine, it has 
been suggested that knowledge of Setswana will be necessary especially 
for those who terminate education at that point and need literacy 
skills in Setswana (particularly those who will work in agriculture). 
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prefer to learn English Research has suggested, however, that children 
smce it is the vehicle for a future. Setswana classes have typically 
focused on cultural learning rather than on building literacy skills. 
It was decided that the educational plan (1979 - 1985) extend 
Setswana through grade four (with English as a subject) and transition 
to English in grade five. Setswana as a subject would be taught in 
grade four before the transition was made. Further, teacher training 
was recommended to upgrade teacher competencies in English which were 
viewed as low. Beginning in secondary school, English has the most 
hour per week classes since examinations to graduate are in English. 
Setswana classes constitute less than half as many hours per week and 
rate lower in time allocated than do math and science. 
It would seem that in a comparatively homogenous nation, language 
planning would encounter less obstacles. However, in Botswana, the 
competition between English and Setswana creates more motivation for 
learning English since it is the language used in government and by all 
the bordering countries (Namibia, Zimbabwe, Zambia and South Africa). 
A similar situation can be found in Lesotho where both Sesotho and 
English are used. English, however, is viewed as the language of 
opportunity. The relatively homogeneous linguistic community appears 
to also support an elitist group whose language is English rather than 
Setswana. 
Tanzania: Tanzania (bordering Mozambique to the north) uses 
Kiswahili and English as official languages. Kiswahili was spoken in 
the coastal regions of the country and was the lingua franca during 
the struggle for independence. Kiswahili flourished in newspapers 
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(although government run), pop music, and literary works. When in 
1954, the political party TANU was formed, it chose Kiswahili as its 
medium of political communication and thus began to use Kiswahili as a 
means to unification (Whiteley, 1971). At the time of independence, 
Kiswahili had gained the status of the national language of the 
liberators. 
Tanzania adopted a socialist ideology and Kiswahili as the 
national language of unification whenever a question of nation, 
nationalism or independence was at issue. English is still spoken in 
Tanzania and "is clearly associated with upward mobility" (ibid, p. 
51). Kiswahili had a significant role in promulgating national unity. 
It is a Bantu language and more easily learned by the other Bantu 
language speakers. Kiswahili is the medium of instruction in primary 
schools and there is a transition to English as the medium of secondary 
and terciary schools. Kiswahili, however, is used in the government 
and as the lingua franca. 
Kiswahili has a well-respected status and English is used to 
access the international community and opportunities in education. The 
role of Kiswahili has continued to be a strong mobilizing force since 
the revolution. In addition, it has a literary tradition which allows 
for continued readership. Thus, teaching English is viewed as teaching 
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a foreign language and materials are developed accordingly. 
Tanzania has proven to be a strong argument in support of 
national language use. Tanzania is a clear example of Fishman's uni- 
modal model and Kiswahili acts as a nationalist unifier while English 
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is used in international affairs and as a language of wider 
communication. 
Kenya: Kenya (bordering Tanzania to the north and west) has had a 
different experience with Kiswahili and English. Winning its 
independence from the British in 1963 and maintaining a capitalist 
ideology, Kiswahili and English were promoted. However, fewer people 
spoke Kiswahili since most of the population was inland in the Rift 
valley and less influenced by the Muslim religion and the Kiswahili 
used on the coast. In addition, the other languages in Kenya were non- 
Bantu languages so English grew to be a more powerful vehicle of 
communication although Kiswahili was promoted as a lingua franca. 
National languages are now used in primary grades and English has been 
maintained as the medium of instruction after grade three with 
Kiswahili taught as an academic subject. Both English and Kiswahili 
are linguae franca©. In 1974, President Kenyatta decreed that 
Kiswhaili should be the only official language and that "all Kenyans 
shall speak in Kiswahili at all times either to fellow Kenyans or non- 
Kenyans whether officially or non-offically, politically, or 
socially”. (Harries, 1984). 
The purpose of such a strong policy was to create a sense of 
nationalism in an African language even though that language differed 
from languages used in the entire interior of Kenya. The desired goal 
was to achieve Kenya’s African status as a free nation. It wanted, 
like Tanzania, to use an African language. There were, of course, 
Kenyans who had been educated in English and, particularly in Nairobi, 
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English was a growing lingua franca. Kiswahili did not succeed as a 
national unifier as it had in Tanzania. 
Kenya seems to vascillate between Fishman's a-modal and uni-modal 
models. If programs continue to promote national languages in literacy 
courses with transition to Kiswahili, and Kiswahili is used as the 
medium of instruction and a subject through secondary school (in 
addition to English as a subject), it would seem that Kenya would 
become more and more linguistically stable. Kiswahili is fully 
supported in research conducted to promote its use and in government 
functions. It does not have the same status as in Tanzania due to the 
difference of linguistic backgrounds of its population. Also 
Kiswahili was not developed as the language of unity but imposed as the 
language of unity after independence. Over time, Kiswahili may develop 
such a status although obstacles remain. 
Cameroon: Cameroon (in west-central Africa) has adopted two 
European languages as the official languages of the country. German 
was used until the French annexed approximately 4/5 of the Cameroonian 
territory. In this area of Cameroon, French was the only official 
language in education and administration. The British took possession 
of the remaining 1/5 of the country. The education system was 
decentralized using national languages in primary education and 
switching to English after grade four. 
Francophone Cameroon became independent in 1960. The following 
year, British Cameroon decided to reunite as one country. Both English 
and French were recognized as the official languages of the country. 
To suggest the use of a limited number Cof national languagesD- 
even those which have been used as languages of wider 
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?rlct “?“ld be t0 cause regional, and religious 
to none of rh “®” t'}erefcre that the government's decisions 
to use none of the vernaculars in education is a wise one If 
politicians followed the advice of UNESCO experts and reintroduced 
«MUenUh UJat‘°n: U seems ‘‘kely that power would go to a 
small number of ethnic groups and the harmony which has been 
created for a multi-ethnic , highly differentiated peoples would 
be lost (Todd 1984, p. 168). peoples wouio 
Cameroon's colonial past has shaped language policy so that the 
population speaks a national language at home, and French and/or 
English and sometimes a Pidgin English in public. English is the 
medium of instruction in western Cameroon, a subject in eastern 
Cameroon, and a medium and subject at the university. Cameroon seems 
to exemplify Fishman’s a-modal model since no national language is 
promoted and two LWC's are used instead. 
Zimbabwe: Zimbabwe (bordering Mozambique to the west) is an 
example of a multi-modal model, using both Cishona and Ndebele as 
national official languages and supporting English as another official 
language. The two national languages are spoken by the majority of the 
population lessening ethno-1inguistic rivalries as in countries which 
have a multitude of languages. Ethno-1inguistic and political 
rivalries between the two groups still exist. 
Primary grades are taught in either Ndebele or Cishona (depending 
on the region of the country) with a transition to English. The 
national languages are taught as subjects through secondary school. 
Although the university Cises English as a medium, courses are available 
in the national languages and national languages can be studied in 
degree programs. Togo (in west Africa) also has two national 
languages, Ewe and Kabiye, and uses French as its LWC (Kozelka, 1984). 
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The purpose of presenting this short list of language policy 
decisions in selected African nations is to stress the complexities of 
the various historical and political factors which affect language 
Planning. In addition, it is meant to put the case of Mozambique into 
the context of African multilingual nations. 
Unveiling Indigenous Constructs 
The previous section identified areas bridging the promotion of 
nationalism and language planning decisions. The historical 
foundations of a country’s model of nationalism affects language choice 
and language planning efforts, including educational, economic, 
religious, and linguistic concerns. In addition to the national, macro 
analysis of the language environment and language decisions, an 
individual, micro perspective must be considered. 
Eastman's (1983) model for language choice decisions in status 
planning suggests investigation which serves two levels of analysis: 
national and individual. Thus far, the macro, national question has 
been reviewed citing the history and promotion of nationalism within a 
social context as key to understanding why languages are chosen and the 
educational, linguistic, religious, and economic implications of those 
choices. The popular question will now be addressed by examining the 
constructs of local knowledge and the social components which 
constitute language use. A micro analysis is necessary to uncover the 
socio—cu1tura1 realities of the recipients of the designated official 
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language policy. Then, possible methods suitable for the discovery of 
these constructs must be selected. 
Local_Knowledge and Common Sense 
...ask yourself whether our language is complete... Our 
language can be seen as an old city: a maze of little 
streets and squares, of old and new houses, and of houses 
with additions from various periods; and this surrounded by 
a multitude of modern sections with straight regular streets 
and uniform houses (Wittengenstein in Geertz, 1983, p. 73). 
Geertz (1983) argues that traditional cultural descriptions have 
typically connected the traditional to the modern using western 
paradigms. That is, using Wittgenstein's metaphor, the new suburbs are 
seen as connected to or a reflection of, in some form, the old city. 
Research has attempted to identify the ways in which they are 
connected. Geertz suggests that in order to understand the old city, 
one must understand the common sense of the old city since "science, 
ideology, art, religion, or philosophy" may not, in fact, be connected. 
The purpose of unveiling indigenous constructs is to discover the 
common sense, the authority, of the old city's world. 
Common sense, Geertz suggests, is historically constructed. 
Further, common sense, the ability to cope with everyday problems with 
some effectiveness and draw some sensible conclusions, is a cultural 
system which maintains value and validity. Phenomenology is based on 
such notions. It is only through understanding the natural and 
practical world view of people, the authority, that cultural systems 
can be described reminding people of what they already know. 
Common-sense wisdom is shamelesssly and unapologetically ad hoc. 
It comes in epigrams, proverbs, jokes, anecdotes -not in formal 
doctrines, aximized theories or architectonic dogmas...It is the 
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sententious saying - in one sense, the paradigmatic form of 
vernacular wisdom - that the immethodicalness of common sense 
comes out most vividly...It is this sort of potpourri of disparate 
notions again not necessarily or even usually expressed 
proverbially - which not only characterizes systems of common 
sense generally but which in fact recommends them as capable of 
grasping the vast multifariousness of life in the world (ibid 
pgs. 90-91 ). * 
Eastman (1983), Rubin (1984) and others suggest that language 
planning endeavors should begin with analyses of both national and 
individual realities. Geertz (1973, 1983) emphasizes that individual 
world views are best revealed through indigenous constructs of common 
sense. Eastman (1983) states: 
People s attachments to language have to be considered in the 
planning process (some linguists are even trying to find out how 
language can be ’’unplanned" or "liberated" Cp. 303). 
How have national and individual constructs been revealed in 
language planning efforts? Tauli (1968) recommends a non-community 
based research methodology in order to allow experts and authorities to 
act as the determinants for planning. Since then, Rubin (1979), 
Cobarrubias (1983), Eastman (1983), Fishman (1983), Kozelka (1984), and 
others suggest a community decision making process in the field of 
language planning to meet the needs which face bilingual and 
multilingual populations. Typically, this process consists of 
investigating lists of considerations before policy is made. 
Rubin (1979) suggests that thus far the majority of studies of 
language planning have followed an economic cost-benefit planning 
model. She suggests using other examples of models taken from city, 
health, and transport planning and suggests that language planning 
should: 
1. Involve the people who the plan will affect 
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2. Recognize political structures 
3. Plan for technological aspects 
These suggestions are based on the historical development of language 
planning and the thrust for a more community based and multi¬ 
disciplinary approach. Abdulaziz (1971) is also concerned with the 
role of the community in planning and in a review of the East African 
Language Survey states the importance of community participation in 
language planning efforts. Jernudd (1983) adds that English or other 
LWC’s should be related to the functions of the other languages used in 
a country before language policy is determined. 
Rubin (1983) reports that in 1980, the U.S. census asked about 
language usage for the first time. Quebec's legislation to increase 
the use and status of French in that province has had significant 
effects on education, business and government functions. Generally, 
the number of censuses soliciting language information have increased. 
These have included attitudinal survey questions (eg. the Philippine 
Survey, 1969; The Committee on Irish Language Attitudes Research, 1975; 
Jordan's Survey, 1975; Jernudd's survey for Sudan, 1979). Rubin (1983) 
remarks that due to untrained test and survey makers, many problems 
have gone unchecked or were misinterpreted, confounding the analysis of 
language use and proficiency. 
Kennedy (1984) and Rubin (1984) suggest that the process of 
language planning consist of three distinct steps: 
1. Establishing facts, isolating problems, and arriving at 
alternatives to accomplish goals 
97 
2. Implementation of solutions 
3. Evaluation 
The factfinding stage includes defining historical, social, political, 
economic, and cultural parameters before making language policy and 
developing programs. Shaw (1983) and others also suggest psychological 
aspects be investigated in the case of language choice for literacy. 
Language planning involves evaluating the socio-cultural context 
before decision making occurs. This might entail studying language 
acquisition, language teaching methods and other language teaching and 
learning issues. Only when contextual constraints are realized can 
language choices be understood and appropriate planning implemented. 
In the case of national languages, planners must be aware of 
individual and societal needs particularly when an official language 
has been chosen in the national interest. Cooper (1984) suggests that 
we must discover who adopts what, when, where, why and how. The study 
of language spread, although intended to measure linguistic variance, 
might identify reasons for social change and the diffusion process of 
language use. 
The literature indicates that a more eclectic, multi-disciplinary, 
approach to the field of language planning is needed to identify the 
important factors underlying language use within a community. Language 
policy has failed when the basis for policy decision making consists 
of mere assumptions about the popular needs instead of the analysis of 
collected data to identify sentimental and instrumental attachments of 
the community. 
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Research has produced historical accounts of language policy as 
well as ethnographies depicting language practice. Not evident in the 
literature are studies in post-colonized nations which combine history 
and ethnography to develop an official and popular picture of language 
policy and practice. Ethnographic research specifically aimed at 
revealing various factors affected by language planning decisions has 
been minimal. There are numerous studies of bilingual exchanges, 
particularly in classroom settings, which may have implications for 
language planning and language education. However, these studies often 
go unseen by language planners who may concentrate on linguistic 
planning factors rather than on educational ones. Ethnographic studies 
related to official and popular discourses are not common. 
Sentimental and instrumental attachments might be of particular 
interest to ethnographers who provide detailed descriptions of 
observation or participation in particular settings. Information 
pertaining to the language planning process uncovered by in—depth 
ethnographic research approaches seem to be something scholars have not 
provided in the past. Ethnographies, descriptions of cultural systems, 
might add significantly to language planning since common sensical 
realities of popular language use could be described and their fit with 
official policy analyzed. Placing information describing popular 
realities in the hands of decision makers is often an obstacle. The 
viability of decision makers to be able to use such information in 
policy making is another. If nationalist ideologies allowed, 
ethnographic research might lead to such endeavors as follow-up 
participatory research where the community is at the heart of the 
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decision making process and policy is formulated at the local level 
based on local knowledge and needs. 
Fishman (1983) suggests that micro-analysis of language planning 
(in a particular institution, for example) has not yet received the 
attention it deserves "perhaps because implementation and evaluation 
themselves...have received rather less attention than decision-making, 
codification or elaboration" (p. 41). He posits that macro-planning in 
developed nations has thrived "due partly to the availability of 
dependable quantitative data which has served to forecast economic 
trends (ibid). Fishman stresses the importance of inter—system 
linkages to help guide planners. He also emphasizes the importance of 
recognizing counter—planning which may be enacted by opposition groups 
which are often forgotten but must be taken into account if planning is 
to succeed. Fishman concludes: 
Educational policy and educational investment at the level of 
elementary schooling, for example, have a far greater impact in 
non-industrialized states. A planner may be concerned with 
agricultural expansion and yet not be sufficiently aware that 
agriculture per se is related to religious practices and to 
traditional family organization as a whole. The linkages between 
agriculture, religion and family must therefore be more fully 
taken into account before agricultural planning can proceed 
without negative consequences that might then vitiate its 
positive attainments...Campaigns for improved health have been 
justified on the ground that improved health would lead to 
improved production in factories and on farms. However, improved 
public health also leads (at least initially) to population 
growth, and therefore it lowers per capita income and literacy 
attainments where food production and school intake cannot rise as 
quickly as does the population... Higher educational expenditure 
has frequently been justified on the grounds that modern industry 
and agriculture depend on literate workers who can follow printed 
instructions and benefit from training booklets, catalogues, 
_however, Ci13 has also led to a larger unemployed elite 
wherever the literate have no longer been willing to accept 
ordinary posts as workers and where clerkships and other more 
fashionable ‘literate jobs’ are still few in number...Sirailarly, 
the modernization of nomenclatures and grammars has, on occasion, 
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contributed less to the accessibility of modern education than it 
nir «! MQflt /f,i0n °f Craditi°"al opposition to modernisation per se ( 1983, p. 47). 
Often, the research necessary to formulate an appropriate language 
scheme is foregone and instead, mere linguistic analyses are used. 
Such alternatives in many cases have not had the substantial 
background research needed to guide the decision making process in 
language planning. Recognition of local knowledge and common sensical 
constructions constituting language practice, and familiarity with 
ideologies based on models of nationalism which determine language 
policy, are essential components of language planning efforts. 
Ethnographic methodologies might help unveil indigenous constructs, 
giving credence to popular language practice while recognizing the 
complexities of nationalism. This, in turn, might be of significant 
value to planners whose job it is to design policy taking into 
consideration the constraints and opportunities voiced at the national 
and local level. 
Other Methods in Language Planning 
The literature shows that language planning theorists promote the 
analysis of national and individual or community language realities. 
Although ethnography has been discussed as a method which might 
facilitate such studies, the following is a brief list of other 
methodologies which have been used. It was adapted from Eastman’s 
compilation (1983). 
1. Interviews, surveys and tests: Labov introduced the 
socio1inguistic interview to measure speech variation instead of the 
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traditional descriptive linguistics approach which is to document how 
particular words or phrases are used in isolation. Without the 
participants’ knowledge, Labov documented and analyzed the use of words 
or sounds in normal conversation. Labov’s well-known study in a New 
York department store uncovers a correlation between the use of the 
letter 'r* and social status. 
Fishman has developed language proficiency tests to measure 
contextual differences in language choice (choice of one language over 
another) again without the participant knowing the purpose of the 
survey. The need for the collection of such data was suggested by 
Cobarrubias (1983) by comparing the ethnoglossias of different speech 
communities which may reveal differences or may "reveal the simple 
coexistence of languages or varieties that actually satisfy different 
clusters of functions" (p. 53). Cobarrubias suggests that if research 
would provide a listing of the functions that a language satisfies on 
the one hand, and a description of the ratio of speakers, demographics 
and geographies, historicity, ethnic identity, etc. on the other, the 
research could "no longer be regarded as a cut-and-dried 
sociolinguiStic profile" (ibid). 
Milroy (1980) uses a social network analysis which traces 
linguistic variation in social groups. Such analyses measure 
t 
vernacular usage in primary and secondary personal contacts and the 
practices of non-standard speech. Network analyses attempt to measure 
the linguistic repertoire of subjects. This approach differs from the 
traditional interview approach which affects linguistic reponses by 
subjects which may alter speech choices. The objective is to 
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understand language variation in a community since in many areas, the 
standard is not spoken by the majority of the speech community (ibid). 
Surveys at a microlinguistic level (like Labov's) typically 
measure proficiency, acquisition, usage, and attitudes. Cooper's 
(1984) description of sociolinguistic surveys includes macro and micro 
surveys which categorize language behavior and behavior toward 
language. The Summer Institute of Linguistics <SIL> has developed 
various surveys, including the SIL Mutual Intelligibility Survey with 
the expressed intention of Bible translation. This survey attempts to 
measure the "intelligibility of the spoken word across dialects" and 
consists of tapes recorded in one area and played in other areas to 
determine how much is understood across dialects. The tapes are 
typically passages from the Bible and the results of mutual 
intelligibility determine "what variety should be used so as to reach 
the largest number of peoples at a given cost" (Cooper in Eastman, 
1983, p. 196). 
Sociolinguistic surveys are typically questionnaires asking for 
participants' language, ethnic background, function of the language 
that they use, reading materials they use, medium of instruction, type 
of language in schooling that they receive or would like to receive, 
parents' perceptions of language choice, teacher competencies, media 
use, etc. These have been carried out in a number of countries. 
Results may or may not be used by authorities or those responsible for 
planning depending on who conducted the survey, when and where it was 
conducted, at whose expense and to whose benefit, and whether or not 
the results are believed to be an accurate indicator of the population. 
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In addition, soma results are not easily translated into policy given 
contextual constraints. 
Survey questions can prove to be quite helpful in understanding 
which languages are spoken where and by whom. They may fail, however, 
to reveal how the participants feel about these particular issues 
which affect their lives. Participants may be insecure about 
revealing feelings which do not coincide with current practices of the 
government or agency. As a statistical device and complimentary 
research to other types of data gathering for language planning, 
surveys have proven to be very useful (Ohannessian, Ferguson and 
Polome, 1975; Kennedy, 1984; Kozelka, 1984; Wolfson and Manes, 1985). 
To a great extent, the language survey has acted as the most 
powerful tool thus far to collect information and develop language 
policy. One might argue that a survey does not attempt to produce an 
in—depth understanding of the language situation, however, surveys lean 
toward a community based decision making model more than a simple top 
down decision making model. The language survey typically does not 
analyze official policy, nor does it describe popular language history. 
It does identify selected language uses and some linguistic/social 
attitudes which subjects are willing to divulge. The problems which 
are identified are usually not discussed with subjects but rather with 
other linguists or with officials who determine policy based on the 
statisical analysis of the survey. 
Language questionnaires or surveys might also attempt to measure 
possible future language changes or "the vernacular or ethnic language 
of intimacy or nearness - the language of home, the neighborhood, and 
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surveys might the market place" (Sibayan, 1983, p. 83). Attitudinal 
also attempt to identify the bias factors which one group holds toward 
another, or other ethnic and linguistic relationships. Typically, 
attitudinal surveys are developed using a semantic differential scale. 
2. Comparative and contrastive analysis: Distance measurement is 
the interference of one language with another. It is determined by a 
contrastive analysis of components of two different languages in a 
bilingual community. This may include pronunciation, grammar 
structures, lexicon, etc. A linguistic repertoire analysis tries to 
determine how multilinguals mix their languages to form the 'language 
community’. In some cases, this information is collected by 
observation in a natural setting or by questionnaire. Analyses may be 
on a strictly linguistic level regarding translation, phonetics, 
syntax and so on. Further studies might reveal language dominance 
(which measures language shift and maintenance through time and may use 
ANOVA as the measurement device), degree of bilingualism (which 
measures what and when a bilingual uses a language), group 
differentiation (one group vis-a-vis another group comparing similar 
and dissimilar social strata), and inter language analysis (how 
motivational and attitudinal factors change language acquisition and 
formulate a new ethnic dialect which is neither the first nor the 
second language). Current research is leaning away from strict 
contrastive analysis towards an inter language approach which 
identifies non-standards, ethnicity, group analyses, and variations in 
language function (Giles and Saint-Jacques, 1979; Gumperz, 1982; 
Milroy and Milroy, 1985). 
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3. Strict quantitative analysis: Although some of the methods 
above might use a form of statistical analysis, the following methods 
are usually considered strictly quantitative in nature. Pool’s (1973) 
measurement of the functions of language policy attempts to maximize 
the costs and benefits of language policy in order to determine cost 
related to language (eg. instruction, cost of books, time to learn, 
translations, etc.). The objective is to determine what will yield the 
greatest benefits. The analysis is based on who speaks what, when and 
where, and the costs of full communication needed within a particular 
context. Pool assumes that the purpose of language is to communicate 
and that the amount of communication can be calculated. The cost of 
communication, he contends, is related to the language learning and/or 
translating involved. 
A complete cost-benefit analysis is suggested by Thorburn (1971) 
who states that "language is an instrument to achieve certain results 
and is therefore to be looked upon as a resource" (p. 257). He 
advocates a plan for a cost-benefit analysis of language planning 
options which may be a basis for evaluating information gathered before 
decisions are made. The analysis is based on the cost ratio of input 
(teaching and learning of languages) to output (knowledge of language) 
and consequences of the output (national unity, effectivity of 
administration, trade, education, technology, equal access, cultural 
preservation, etc.). Thornburn’s analysis attempts to systematically 
identify, quantify, and evaluate the essential consequences which might 
arise out of planning alternatives. 
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As mentioned in the discussion of glottoeconomics, by using a 
multiple regression analysis, Vaillancourt (in Eastman, 1983) uses 
earnings as his dependent variable to ascertain the affects of 
language on British, French and bilingual individuals in Quebec. Some 
of his independent variables include language, experience, weeks 
worked, and region. 
4. Determining language spread: Another example of research 
methodolgy is Cooper's (1982, 1983) inquiry into language spread. This 
research, which tries to establish who learns what, when, where, how 
and why, is concerned with the behavior of the adopters of language 
within a societal context. It is fundamentally the study of the 
diffusion of language. He is interested in identifying the effects of 
psychological, social and linguistic phenomena on the use of a 
particular language over time. Some of the criteria he suggests are 
awareness of the existence of the language, evaluation of its 
usefulness, proficiency of use for a particular function, and frequency 
of usage for specific functions. These variables are measured by 
asking participants to recall when adoption occurred and how it was 
perceived (cost, saving of time, etc.) thus allowing researchers to 
identify which characteristics are related to adoption. 
Language spread measures the expansion of a language variety's 
users or uses (Cooper, 1982). This type of research might also 
investigate military conquest, duration of military authority, 
linguistic diversity, material advantages, urbanization, economic and 
educational development, religious composition, etc. It attempts to 
establish correlates of the spread of language. Related areas of 
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research which are relevant to these studies are the diffusion of 
innovations (Rogers, 1962; Rogers and Shoemaker, 1971), language 
maintenance and shift (Fishman, 1972), and language change (Gumperz, 
1982 ). 
Research endeavors in the area of language spread might identify 
factors of language use and change, including how one knows what he/she 
uses in speech, where it was acquired, the meaning of its usage, etc. 
The question of how language is being used and for what purpose also 
has value when considering solidarity vs. non-solidarity, intimacy vs. 
distance and other such dichotomies involving both the structural and 
functional properties of language. 
The notion of societal domain can help us to group together the 
innumerable interactions through which communicative innovations 
spread. These clusters can then be contrasted and compared with 
respect to their permeability to change. If we can learn to what 
extent different rates of acceptance are associated with different 
types of social interaction, language planners will be helped in 
setting and implementing their goals, and students of the 
diffusion of innovation will increase their understanding of the 
changes through which innovations advance (Cooper, 1983, p. 29). 
Giles (1979) adds another perspective to the discovery of language 
change over time by identifying the relationship between ethnicity and 
language use. Since language and ethnicity are at the forefront of 
social interaction, studies in ethnolinguistic vitality include the 
role of ethnicity in the national integration process, social class and 
f 
language, ingroup homogenity and heterogenity, regard and disregard for 
ethnic language maintenance, intra- and inter-ethnic attitudes and 
language behavior, etc. 
5. Language usage in community or classroom settings: Despite 
the promulgation of official policy, language can be measured in 
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specific groups where exchanges occur. Code-switching, network 
analysis, language interference, language preference, language 
prestige, and other areas can be observed and analyzed in community or 
classroom settings. These studies typically isolate various components 
of the functions of speech and are particularly helpful in bilingual 
and multicultural settings with children whose linguistic repertoires 
consist of languages of home, school and the community at large. 
Classroom observations also help isolate language changes over time and 
across subjects and add significantly to the body of research related 
to the dialectical relationship of language form and function despite 
official policy. Such research might uncover popular practices of 
language use especially in the areas of attitudinal and motivational 
factors and could reveal obstacles and opportunities which occur 
during the language acquisition process over time. 
Summary 
The purpose of the review of the literature in language planning 
has been to describe the theoretical foundations in the field. The 
literature reveals that language planning is a field of applied 
sociolinguistics and traditionally has used corpus and status research 
to describe the components of language planning. The term "corpus 
planning", which this review did not cover, refers to the lingusitic or 
structural aspects of language. The term "status planning" refers to 
the non-1inguistic or functional aspects of language and is derived 
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from sociolinguistic theory describing the contextual status of 
language. 
This review has examined the definition and history of language 
planning and factors which affect language planning decisions. Two 
areas surface as salient for conducting research in the field: the 
national context related to official policy; and the local context 
related to popular reality. The national context might best be 
analyzed by reviewing the national history and the choice of 
nationalist models. The promotion of an official nationalism has 
direct implications for the relationship between economic, educational, 
religious, socio-cultural, and linguistic factors and language 
planning. Hegemonic policy promulgated by an official nationalism is 
referred to as the official discourse. Studies should include in-depth 
descriptions of the complexities of language decision making in 
national contexts. 
The individual or community context might best be analyzed by 
conducting field research which describes the common sensical realities 
of the community’s social fabric, the popular nationalism. The 
information generated by the recipients of official language policy is 
referred to as the popular consciousness. Studies might include 
analyses of the social construction of language practices in the 
community, with individuals and/or groups. 
The result of this discussion of the various theories, issues, 
and methods involved in language planning is that language planning 
will be well served by an analysis of the relationship between official 
discourse and popular consciousness. The literature suggests that 
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language planning includes such a wide spectrum of variables that a 
less linear approach must be undertaken (Cobarrubias, 1983; Cooper. 
1983; Eastman, 1983; Fishman. 1983; Kennedy, 1984; Rubin, 1984). 
Fishman ( 1983 ) goes as far as to say that 'cultural planning’ will be 
in need of empirical research in the near future. 
The main points of the discussion have focused on the different 
components of status planning. The thread which runs throughout 
language planning theory is the identification of the problem, its 
components, and its implications for future policy. Although Kelman 
has suggested important issues related to sentimental and instrumental 
attachments, these may be less clear in developing countries where more 
fundamental questions ought to be at the heart of the problem 
identification process. Appropriate questions would include: What is 
the national model which was chosen? What were the reasons for that 
choice? Is the nationalist model still effective and at what levels? 
What language(s) does the nationalist model promote and why? What is 
the status of minority languages? What is the status of diverse ethnic 
groups? Does the policy, explicit or tacit, secure equal access at all 
levels for all citizens? What does speech reveal about the 
relationship between policy and practice? In what ways does policy 
affect practice? In what way does practice affect policy? What 
elements are in place to assess, design and implement change? What can 
the strengths and weaknesses of current official policy and popular 
practice offer for successful future planning endeavors? 
Answers to questions such as these construct a foundation for 
analyzing how Kelman*s instrumental and sentimental attachments are 
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realized by both policy makers and policy recipients. They might 
clarify nationalist concerns which are paramount to economic and 
political security, and the local authority of popular language usage. 
Underlying social factors essential for successful literacy endeavors 
and realities of standard and non-standard language preference must 
also be revealed by privileging the popular voice. Once a framework of 
questions has been established, further specific concerns might be 
addressed by conducting needed research within the areas identified. 
Such avenues of research include language education, bilingualism, 
intergroup relations, speech variation, language attitudes and 
behaviors and so on. Corpus planning efforts must also address 
questions related to the structural forms of language. 
The following chapter presents the official discourse of language 
planning in Mozambique. It traces Mozambique's inherited colonial past 
and the promotion of its independent nationalist ideal. Language 
planning decisions are presented by examining the process of 
constructing a model of nationalism and the various factors which have 
influenced and been influenced by that construction. The chapter will 
identify implications of language policy formulated by the official 
discourse. 
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chapter III 
LANGUAGE PLANNING ISSUES IN MOZAMBIQUE PART I: 
THE OFFICIAL DISCOURSE 
Introduction 
You speak Portuguese, don’t you? You are from Pemba and I know 
that the people from Pemba speak good Portuguese. In any case, we 
are going to try to speak slowly so that everyone can understand 
(Samora Machel, 1983, p.3). 
The purpose of this chapter is to present aspects of the official 
discourse related to language planning efforts in Mozambique. This 
macro perspective will act as a basis for comparison and contrast with 
beliefs and practices of participants in Chapter IV which highlight 
language planning in the context of a popular consciousness. 
Chapter III offers an historical perspective on the problem of 
language planning from colonialism through current day policy. It is 
hoped that the history will add to the understanding of the political 
and historical realities of language planning often absent in micro 
analyses. The chapter may be considered as the initial step towards 
gaining understanding of language planning alternatives in Mozambique, 
or the fact-finding step of the pre-planning stage (Rubin, 1983). 
The official discourse includes information from texts, documents, 
seminars, speeches, and interviews with officials involved in the 
language planning question. Information was gathered in the National 
Archives, the Ministries of Education, Culture and Information and at 
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the university, all located in the capital of Maputo. Historical, 
economic, political, educational, and linguistic considerations are 
reviewed. Together, these factors describe the past and present 
language environment in Mozambique and the policies which have been 
designed to fit that environment. 
Although political and economic analyses of situations surrounding 
language planning studies are often termed "background”, this chapter 
suggests that the history of the official discourse and national 
ideology are not merely background of the study but rather a vital 
component of it. 
The chapter includes three sections which discuss the historical 
formulation of nationalism, the politics of education, and the socio¬ 
cultural implications of language policy. These sections identify 
multinational and multiethnic contradictions and official concern for 
sentimental and instrumental attachments in independent Mozambique. 
Such contradictions are discussed in light of the struggle for national 
unity and the affects of the national liberation struggle on language 
policy. 
The chapter concludes with a summary of the principle historic and 
current issues which government officials have faced regarding language 
policy since 1975. The summary sets the stage for the rich 
descriptions in Chapter IV of current language issues, including roles 
and uses of Portuguese and national languages in Maputo faced by the 
recipients of official language policy in Mozambique. 
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Xhg-_Historical Context 
...from the Rovuma River to the Maputo River will be one people - 
the Mozambican People...Put aside all tribalisms, racisms 
regionalisms and everything which might divide us (Mondlane, in A 
Voz da Revolucao. 1966, p. 3). 
Mozambique is located on the eastern coast of Southern Africa 
bordering the nations of South Africa, Swaziland, Zimbabwe, Zambia, 
Malawi and Tanzania. Its 1600 mile coastline offered ports for early 
traders travelling between the Middle East or Asia around the Cape of 
Good Hope to the Atlantic. Ports on the Indian Ocean also served as a 
link to its landlocked neighbors, namely, Zimbabwe, Malawi and Zambia. 
The peoples of Mozambique are from the Bantu language group, 
originating in central and southern Africa. 'Bantu* has been used 
since 1862, when linguist Wilhelm Bleek described a family of some 300 
languages originating in central Africa and spreading throughout Sub- 
Saharan Africa. There is no 'Bantu race’ (as used to describe blacks 
by oppressive colonial powers, particularly in South Africa) but rather 
Bantu refers to a particular group of languages (UEM, 1988). 
Before 1482, when Diogo Cao is noted as the first European in the 
Congo, the empires of the Kongo, Mwene Mutapa, Changamire, Buganda and 
others were well established as complex political organizations 
(Murphy, 1974). The land which today comprises the hations of Angola, 
Botswana, Burundi, Cameroon, Congo, Gabon, Kenya, Lesotho, Malawi, 
Mozambique, Namibia, South Africa, Zimbabwe, Ruanda, Swaziland, 
Tanzania, Uganda, Zaire and Zambia (or an estimated 1/3 of the African 
population) is at least partially of Bantu language origin, it having 
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spread throughout the continent from central Africa due to the 
expansion of cattle breeding and iron mining. 
Mozambique consists of many different peoples with histories 
beyond the present day borders established in 1885 by the European 
colonial rulers. These peoples included the Nguni, Tonga, Chopi, Shona 
and Tsonga, who occupied territories in Mozambique and Zimbabwe; the 
Yao and Chewa in Mozambique and Malawi; the Swahili in the coastal 
regions of Mozambique, Tanzania and Kenya; and the Macua, Makonde and 
other groups which lived within the northern regions of current day 
Mozambique. 
The social structures of these societies were generally kingdoms 
from ancestral lineages, either matrilineal (north of the Zambeze 
River) or patrilineal (south of the Zambeze River). The group of 
direct descendents from common ancestors was an autonomous entity 
within each society and had a special name in different languages 
(Nlocko in Emakhuwa, Ndyangu in Xitsonga, and Bvumbo in Cishona CUEM, 
1988] ). 
The division of labor was based on age and gender. Generally, 
women worked the fields and graineries and men were in charge of cattle 
or other valued possessions. The head of each ancestral lineage had 
political, juridical, and religious power and acted as council for the 
elders. Power was passed down either from brother to brother or father 
to son below the Zambeze River and from maternal uncle to nephew north 
of the Zambeze (ibid). Land was distributed by family heads to their 
members and interfamily relationships were established between family 
heads (eg. determination of a type of dowry in the south called 
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lobolo). The chosen head of the ruling family lineage was given a 
special name <eg. Mpewe, Mwene, Alupale, Fumu, Mambo, etc. [ibid]). 
The division of labor would change when new head members came to 
power being honored with products given to them by the other lineages 
which they ruled. The ruling lineage gained social status and power. 
People of a specific lineage foreign to the dominant lineage would pay 
higher tributes and constituted the lowest social class. In some 
northern regions, power was shared at a community village level of 
different clans of the area. 
Religious beliefs and magical powers were a very important element 
of accepted social reality. Heads of families or territorial leaders 
were the connections to ancestors and would ceremoniously ask ancestors 
to grant power, rain, health, protection on hunts or long voyages, etc. 
In some areas, territorial cults were established. Some social, 
political, and moral conflict arose between sorcerers and healers who 
would try to influence families and gain power in the social structure, 
since the relationship between people and between people and nature was 
highly valued. History, tradition, and ritual were passed down 
through oral communication. 
Changes in the social structure began when Arab trading and 
commerce became more influential along the coastal zones and as 
different peoples migrated into the Mozambican area. Cultural and 
linguistic norms changed, as did the previously established political 
order discussed above. New kingdoms arose in some areas and affected 
the social structures of the Macua, Tsonga and Shona. Languages began 
to merge or different languages began to be used. 
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During the thirteenth century, trade along the Indian Ocean coast 
thrived, particularly in Zanzibar and Pemba (now regions of southern 
Tanzania). Trade emerged between Sofala in central Mozambique and the 
port of Mogadishu in Somalia. Al-Masudi wrote in the tenth century 
about 'Bilad as Sufala’ (the region of Sofala) and the interior regions 
of Mozambique as the southern-most areas of the controlled Arab 
holdings in East Africa. The island chain of Bazaruto is also 
described in historical writings as having a Persian history. 
Political power was given to sultans (particularly the Sultan of 
Zanzibar who ruled over much of the coastal region in the sixteenth 
through the eighteenth century CForsberg, 19873). The Arab-Swahili 
culture influenced coastal areas so much that linguistic variation can 
be seen in Kiswahili, Kimwani, Shimakonde and Emakhuwa. 
Inland, neighboring Zimbabwe existed between 1250 - 1450 under the 
rule of the Muenamutapas. The capital, Great Zimbabwe, consisted of a 
walled city boasting of considerable political and economic power. 
There were other regional centers within the state of Zimbabwe as well. 
One such center was Manyikeni, which was situated only 50 kilometers 
from the Mozambican bay of Vilanculos. The Muenamutapa empire then 
ruled much of the Zambeze River Valley in areas which are now Zimbabwe 
and Mozambique and stretching from the Zambeze to the Limpopo River and 
from the Kalaari to the Indian Ocean. The southern part of the dynasty 
was lost to the Changamiras in the late seventeenth century while the 
Zambeze Valley and Southwest Tete regions remained under the 
Muenamutapa until the twentieth century. The Muenamutapa were Cishona 
speaking. 
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Administratively, the regions were divided into communities, or 
Musha, led by an elder, Mukuru or Muenamusha. Each community owed the 
ruling Muenamutapas seven working days a month which provided for 
prosperity and maintenance. "Provincial" leaders were called Fumo or 
Encosse. Some social values were placed on the sacredness of 
individuals and an order of aristocracy prevailed led by chosen sacred 
members, Mambos, who may have had servants and guards. Although 
governed by individual and group rule, the term 'Mulungu’expressed God, 
although it is unclear whether this meant an ancestor to be consulted 
or a God influenced by Christianity. Spirits of ancestors were 
contacted through the Mu2imu, spiritual leaders, considered sacred and 
used by the community including the leadership. Mediums, or Swirkiros, 
were politically powerful since they influenced many decisions 
leadership made to please the spiritual world and maintain stability 
(UEM, 1988 l.1 
To the north, the Marave state was established. It stretched 
north of the Zambe2e River into Tan2ania and south of Malawi. The 
state was run by the Phiri, although because of lineage rivalries, it 
broke into the Cheua to the west and the Kaphwiti and Lundu in the 
Shire Valley. Metallurgy was a prime source of export through the port 
at Quelimane. Cotton (a crop introduced by Arab-Swahili traders) was 
used to produce textiles for trade. Salt was also traded. Where the 
Shona within the Muenamutapa realm mined gold for the Arab and 
xFor an in-depth study of the political power and military 
significance of spiritual leaders, see David Lan, 1985. 
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Portuguese market, the Marave to the north traded in ivory and animal 
skins. 
A major difference between the Muenamutapa and Marave states was 
that the latter was matrilineal whose local leaders, Mwini Mudzi, were 
the eldest of the lineage (the nucleus being the 'bele, which consisted 
of the mother, her unmarried sons, her sisters, sons of her sisters, 
her husband, and son-in-laws). Spirituality was also of prime 
importance to the Banda, in the Shire Valley, who honored the fertility 
of the land, invocation of rain, etc. Women were generally the guiding 
force of the northern spiritual cults, as was the case with the Muali 
and Makewana. Some regions north of the Zambeze river continue to 
honor matrilineal practices (UEM, 1988). 
By the sixteenth century, Arab—Swahili traders had significant 
commerce in the coastal regions and the Portuguese began trading gold 
and other precious materials when they established a trading post in 
Sofala and used Mozambique Island (ibid). The Arabs had been trading 
with the Muenamutapas for gold and ivory. These items would be traded 
with the Portuguese and then brought to Asia, where other exotic items 
were bought and brought back to Europe. 
In 1525, a Portuguese establishment was built on Mozambique Island 
and in 1530, the Portuguese penetrated the Zambeze valley and 
eventually forced out the Arab-Swahili traders. They also made 
agreements with the Muenamutapa for land and resources, sometimes after 
military conquest. Gradually, residents began leaving their 
communities and agricultural jobs to work for the Portuguese in the 
mines. What had been an agrarian community changed its mode of 
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production to one of trade. The entire trading process with the 
Portuguese was characterized by an unequal exchange whereby goods 
traded by the Portuguese were of little value compared to the African 
gold and ivory the Portuguese removed. 
Although the attempt by the Portuguese to conquer the Muenamutapa 
with Christianity failed, the Portuguese continued their drive to take 
over the Muenamutapa empire by force. They failed initially but their 
continual persi stance won them the rights to the mines in 1607 and the 
conquest of the Malawian king in 1632. The Portuguese then 
established 'prazos’, which were extensive land grants where 
Portuguese could settle, and spread the Portuguese land holdings. The 
Portuguese offensive only lasted a few decades, as the Muenamutapa 
fought to regain the Zambeze valley and conflict arose with the Malawi 
empire, the Chope, Tonga, and even with the Portuguese prazo holders, 
the prazeiros. 
By 1752, Lisbon was paying greater attention to Brasil and Angola 
and stopped governing Mozambique from Goa, in essence making it an 
autonomous colony. Simultaneously, Indian merchants began controlling 
the inland trading networks convering much of the area from Mozambique 
Island to Quelimane. This added to the growing ivory trade in the 
north by the Yao, who traded with the Makua for Indian cloth brought in 
r 
by the Indian merchants. 
The seventeenth and eighteenth centuries brought to Mozambique the 
infamous slave trade resulting from the world’s growth in agricultural 
plantations, particularly sugar and cotton, which were labor intensive. 
Trading continued from Mozambique Island and Quelimane (and to some 
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extent south in Inhambane and Lourenco Marques) where thousands of 
Mozambicans were shipped to Brazil, Cuba, the Caribbean, the United 
States, and islands in the Indian Ocean. The United States had an 
official representative on Mozambique Island during the 1800's. 
The legal slave trade accounted for 10,000 slaves bought yearly 
and countless thousands who were smuggled illegally (Isaacman and 
Isaacman, 1983). Since Mozambique offered many suitable ports for the 
trade to prosper, it continued well after the Portuguese made it 
illegal in 1836. While the Portuguese traded slaves, the Mozambicans 
were forced into slave capture. The hunters and the hunted forced 
family against family, lineage against lineage and grew increasingly 
violent due to the use of newly acquired European weaponry. People 
were captured, forced to carry items of trade (particularly ivory), and 
then sold into slavery and shipped away. It has been estimated that 
over one million Mozambicans were forcibly removed (ibid). The 
prazeiros often had their own slave armies (A-Chicunda) to protect 
their lands. 
Some of the Mozambican slave capturers traded men and kept women 
to work. The result of such practices was ravished sections of 
northern Mozambique, where agriculture basically stopped and wealth was 
distributed among a very few who helped continue the slave trade and 
uproot family lineages. The Portuguese had little control over the 
fighting between different regions, peoples and leaders. They simply 
controlled the slave trade at port on the Indian Ocean. 
In the northern sections of what is now South Africa, two lineages 
emerged by the early 1800’s, Mtetua and Nduandue. Male status in these 
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societies was gained by warriorship not by age or family prestige. The 
spiritual world continued to hold an important role in society. 
By 1828, Shaca, a Zulu chief under Mtetua, gained control over the 
Nduandue. Sochangane (who captured the southern area of Mozambique), 
Mzililcazi (who became king of the Ndebele), and Sobhuza (future king of 
the Suazi ) were among those fleeing Shaca from what is now South 
Africa. 
The Tembe, led by Maputo, ruled the area south of the Maputo 
river and Inhaca Island outside of Maputo bay and the Matola to the 
north. North of the bay, the Cossa and Nuamba controlled the Incomati 
River. Together, Maputo, Nuamba and Cossa ruled until the Nguni, 
fleeing north from Shaca and led by Sochangane, established the area 
now known as Gaza, with its capital Chaimite. 
Portuguese rule was virtually non-existant in the new Gaza. 
Sochangane was hailed as the regional leader as far north as the 
Zambeze, limiting the slave trade and fighting off the Boers and the 
Portuguese. He conquered the Tonga, and the Chopi with short Zulu 
spears and European weapons from South Africa. The aristocracy, 
however, possessed the rights to cattle raising, women and ivory, and 
created a class of disadvantaged peoples under Sochangane’s rule. 
After Sochangane's death, however, there was internal and external 
fighting which continued through the reign of Ngungunhane from 1884 - 
1895 when he was overcome by Portuguese colonists and the Nguni capital 
was destroyed. Ngungunhane was sent to Lourenco Marques and then 
exiled to the Azores. 
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The Portuguese had had little strength, having experienced 
repeated defeat by Mozambicans who refused to be ruled. Lack of 
economic growth, manpower, and pacification in areas governed by the 
Portuguese led to the demise of Portugal’s intensions of governing from 
the Indian Ocean shores through the center of Africa to Angola. At the 
Congress of Berlin in 1884, the European powers divided Africa and the 
Portuguese territory of Mozambique became an official colony. The 
struggle to actually control the colony continued through 1912, when 
the Yao were defeated in the north and the Macua surrendered under 
military confrontation. The southern port of Lourenco Marques (now 
Maputo) had been secured after the fall of Ngungunhane. 
The Changing Economy 
Mozambique's contact with the west contributed to its 
underdevelopment due mainly to the gold, ivory and slave trades based 
on uneven exchange. Munslow (1983) states, "...the economies of both 
the colonised and the coloniser were in relationships of dependency" 
(p. 2). 
Portugal also needed Britian to export its raw materials and 
import goods. The current boundaries of Mozambique were secured due to 
negotiations between the British and the Portuguese over the Zambeze 
valley. Moreover, because Portugal was a poor, virtually pre¬ 
industrial nation, instead of ruling Mozambique with its capital, it 
used Mozambique to produce raw materials and labor for export to obtain 
manufactured imported goods. 
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In 1928, Salazar came to power in Portugal and conditions 
worsened. Administrators in Mozambique were already poorly educated 
and the companies failed to increase productivity of Mozambican lands. 
Salazar s facist state increased the centralization of power, 
Christianity for Mozambicans, and promoted "one state, one race, one 
faith, and one civilization" (Isaacman and Isaacman, 1983, p. 39). 
Politically, Portugal ruled Mozambique. Economically, Mozambique 
depended on South African gold in exchange for Mozambican labor in the 
mines and on plantations to the south. South African coal determined 
the activity of the Lourenco Marques port. Through the 1930’s, Munslow 
( 1983 ) estimates 80-907. of the cargo in the Lourenco Marques port was 
coming from or going to the Transvaal in South Africa. The northern 
Boers also preferred to trade through Lourenco Marques with the 
Portuguese rather than through Cape Town with the British. 
Even after World War II, South African trade determined the 
Mozambican economy including its labor force. In addition to the 
mines, labor was also needed to build transport systems between 
Mozambique and neighboring countries. These transport systems served 
Rhodesian and South African interests since the ports of Beira and 
Lourenco Marques were vital links to ocean transport. 
The Portuguese charged the South Africans for each laborer used 
across borders and then taxed each laborer’s earnings. Mocambicans had 
a growing need for cash due to the imposition of trade. It is 
estimated that between 20-307. of the southern male population worked in 
South African mines (Munslow, 1983). The result was a labor shortage 
within the borders of Mozambique itself. 
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Meanwhile, in the center and north of Mozambique, large 
landholdings were 'rented' to European and South African companies, 
including the Sena Sugar Estates, the Mozambique Company, the Niassa 
Company, Nyassa Consolidated, the Nyassa Rubber Company, the Zambezia 
Company, the British South Africa Company, etc. These holdings 
comprised two thirds of the Mozambican territory and most used forced 
labor (chibalo) and slave labor. Many Mozambicans died or fled to 
neighboring countries. Many fleeing forced labor died in unsafe mines. 
The changing agrarian communities lost men to foreign or forced labor 
and although some were able to save money, earnings were highly taxed, 
and consumer prices were high. 
The colonial power recruited Mozambicans to serve as constables, 
'cipaios’, who collected taxes, recruited labor, and upheld the law in 
the black community. Separate communities were established between the 
'civilized' (Europeans) and the 'indigenous’(Mozambicans). The 
exception was the 'assimi lado’ , who was non-Portuguese but was 
considered assimilated into Portuguese culture. 
As early as 1917, laws regulating the status of assimilados were 
established. This meant that a Mozambican denounced his/her race, 
customs, language, bigomy, and adopted Portuguese customs including 
reading, writing and speaking only Portuguese. In 1^54, the law was 
amended to speaking "proper" Portuguese. The transition from 
traditional forms of education (typically oral tradition transmitting 
values through parables and example) to colonial education was 
determined, in theory, by educational access through assimilation, 
"...the "civilized ideal" merely covered up for exploitation and 
126 
extraction through misuse of the non-assimilated" (Johnston 1989, p. 
46 ). 
The assimilated Portuguese could have limited privileges. 
Although promised housing, transport, and other "luxuries", generally 
none were granted. The area of Xipamanine became the high rent area 
for assimilados in Lourenco Marques. Unlike non-assimilated 
Mozambicans, assimilados could walk the street after dark but only if 
carrying an assimilado identification card. Others could not be out 
and if seen could be punished or abused, usually by cipaio police.2 
Prostitution and alcoholism flourished. In 1961, less than 1% of the 
Mozambican population had assimilado status (Isaacman and Isaacman, 
1983 ). 
Religious Considerations 
When the whites came to our land, we had the land and they had the 
Bible; now, we have the Bible and they have the land (Mondlane, 
1969, p. 17). 
After the 1885 Berlin conference, Protestant missions moved into 
the Mozambican territory and began teaching in national languages and 
in some cases, foreign languages. In the early part of the twentieth 
century, when ties to the Catholic church waned, many Protestant 
missionaries assisted youth to pass tests for entry into upper primary 
school. Since the church and state were less united during this time, 
the population in Protestant missions grew. The number of state run 
2A poem by Rui Nogar entitled Nove Hora (Nine O'Clock) depicts 
life in the suburbs when the curfew was imposed. It was made into a 
play and performed (recited in Portuguese and performed in Xitsonga) in 
Maputo by the Mutembela Gogo group in 1989. 
127 
schools also grew in the early 1900'., although in 1926, the Phelps- 
Stokes Commissions found that only .57. of "native taxation" went to 
education (Johnston, 1989), 
Salazar began rebuilding the alliance between the Catholic Church 
and the state, thereby limiting the Protestant faith and causing 
political and philosophical conflict between Protestant missionaries 
and the state, including the Catholic church. According to the 
state, rudimentary Mozambican education was directed by the Catholic 
missions and by 1930, "rudimentary education" was established to 
furnish three years of education for Mozambicans. Afterward, either 
professional or trade schools could be attended. In 1941, the 
Portuguese delegated responsibility for Mozambican education to the 
Catholic Church. 
Since the medium of education in the Catholic missions was 
Portuguese, most Mozambican children failed the first levels of 
schooling, if and when available, due to the inability to understand 
the language. Many failed several times before passing primary 
education. By then, most were too old to enter into Portuguese schools 
and the missions rarely offered instruction above grade three or four. 
In addition, reading and writing were often taught using Biblical 
texts, ignored Mozambican history and culture, and stressed Portuguese 
ideals. 
The state determined the school calendar, curricula, materials, 
etc. Teaching and speaking in Portuguese was compulsory except in 
religion classes. Teacher training began for assimilados who taught at 
the rudimentary level. Although instructors’ teaching capabilities were 
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low, the exams, based on those in Portugal, were designed for well- 
educated children. Entry into mission schools did not mean access to 
more education, however, since estimates of passing grades range from 
8-307. (Johnston, 1989 ). In Protestant mission schools, where national 
languages were used to a greater extent, the comparative rate was 25- 
387. (Marshall, 1988 ). 
Extremely high entry fees were paid to missions. Physical work 
by children (called xipadre) on the mission's land was considered part 
of the curriculum and referred to as "elementary agricultural 
instruction . By 1950, the census measured a 987. illiteracy rate in 
Portuguese. A few assimilados and sons of "regulos" (Mozambican 
district leaders) continued on to secondary school (liceus) although 
this was made difficult by the lack of primary school preparation. By 
1954, only one secondary school existed in the country in Lourenco 
Marques. 
To enter secondary school, children could not be over age 
fourteen. Often, however, children were needed to help the family with 
livestock or at home. Combined with the difficulties of obtaining a 
primary education, opportunities were virtually blocked. By 1960, out 
of an estimated 3 million, 400,000 children attended primary school 
and only 17. continued on to secondary school (Isaacman and Isaacman, 
1983 ). 
In the 1960's, schools opened for all children ages six to twelve 
(Marshall, 1988). Some texts were 'africanized', depicting rural 
scenes with both whites and blacks. Text content, however, still 
stressed Portuguese history and conquest. The white Portuguese male 
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as an object of status (ibid). Portuguese remained the only medium of 
instruction except in those missions teaching literacy skills in 
national languages. 
In 1961, due to external pressure from international financial 
dependence, assimilation was denounced and all citizens were regarded 
as Portuguese. Primary school enrollments grew as internationalism 
grew. The primary subjects remained Portuguese and Catechism and were 
primarily for boys needed in the low-skilled work force. Girls, in 
many cases, remained home to work, tend children or marry. 
The educational process helped glorify Portuguese culture and 
establish Mozambican cultures as undesirable. Portuguese language and 
culture were objectified as intelligent, educated, privileged and 
correct. To be registered as a Portuguese citizen required a Christian 
name thus lineages, culture, and heritage were devalued and family 
names, often associated with regional histories, were either dropped or 
regarded as secondary. In short, to be "Mozambican" was undesirable. 
Such social values were recreated each time Mozambicans reached 
assimilado status. To secure education and perhaps be fortunate enough 
to become a privileged assimilado meant being "non-Mozambican", 
"civilized", and "educated". 
Acquiring assimilated status was enviable and becoming an 
* 
assimilado was actively pursued by those who could obtain the education 
and employment to achieve it. For the rest, who carried pass cards 
(cadernatas) containing work histories, family information, tax 
status, fingerprints, etc., access was not easy, if at all possible. 
The Portuguese language was a mixture of envy and of hate. Resistance 
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n national languages (Marshall, was often camoflaged in working songs i 
1988 ). 
Strengthening the Colony 
Tax and labor laws were notorious. Mozambican men between the 
ages of 18 and 55 were obliged to work six months of the year to pay 
taxes (Johnston, 1989). Passbooks were mandatory to document where and 
when they had worked. Women and children were often taken as ransom 
for tax payment, or abused. Forced labor was also used to attract 
potential Portuguese settlers and guarantee crop production. 
Forced crop cultivation brought forth famine in some areas where 
non-food crops, particularly cotton, were cultivated at minimal 
earnings. Labor was strictly controlled by the Salazar regime, which 
also imposed censorship, and created the infamous secret police (PIDE). 
The courts and military served the nationalist, facist government. 
One reason no protests occurred to unite vast numbers of 
Mozambicans was that lineages, religion, traditions, rituals, 
languages, families, work, and money had been dispersed according to 
Portuguese mandate which destabilized solidarity. Labor disputes, tax 
evasion, refusal to work, deceit and forms of passive resistance did 
occur. Banditry to protect the masses from the Portuguese oppression, 
such as the legendary Mapondera, offered tales much like Robin Hood 
(Isaacman and Isaacman, 1983). Songs of workers switched from 
traditional themes to colonial oppression sung in national languages. 
Sculptures changed from cultural expression to rebellious depictions of 
colonial oppression. 
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Port and labor strikes began in the early 1900's and continued. 
Separatist churches, influenced by South African and Rhodesian 
churches, emerged including the African Methodist Episcopal, Zionist, 
and Christian Ethiopian. Printed media giving support of Mozambican 
deliverance included The African and The African Voice (0 Brado 
Africano) until censorship laws were imposed in 1936. Writers and 
poets began expressing hostility and realizing that oppression was 
being voiced in other countries through songs, poems, and literature. 
In the 1950's, a Mozambican student union was formed (NESAM). It 
met in the suburbs of Lourenco Marques and revitalized popular interest 
in the Mozambican struggle. This first group of Mozambicans, organized 
around popular interests, was ready to attempt uniting a now divided 
and oppressed population. There were also Mozambicans who had fled the 
Portuguese regime and were residing in all the neighboring countries, 
ready for the struggle for independence. 
The Struggle for Independence 
Three major nationalist groups arose: MANU (representing the 
Makonde in the north), UNAMI (representing the west), and UDEMANO 
(representing the south). It was MANU which in 1961 demonstrated in 
front of an administration building in Mueda, in northern Mozambique. 
t 
Six hundred were killed and others arrested and beaten. Lacking 
cohesive direction, the three groups were summoned by President 
Nyerrere of Tanzania in 1962. The result was the formation of the 
FRELIMO party under the direction of Eduardo Mondlane. 
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gone to Mondlane had been to missionary school in Mozambique, had 
school in South Africa and was one of the original founders of the 
student group NESAM. He continued his education in Portugal and earned 
his doctorate in the United States. He returned in Mozambique in 1961 
as a UN delegate and began to mobilize people before going to Tanzania 
in 1962 and forming FRELIMO. The FRELIMO strategy was unity since all 
members were from different linguistic, lineage, and cultural 
backgrounds. The unifying factor was the fight against colonialism. 
The persons present in the early days of FRELIMO included Marcelino Dos 
Santos, Joaquim Chissano, Jacinto Veloso and Joao Ferreira, and in 
1963, Samora Machel. All have since become intregal parts of the 
Mozambican government. 
Since the Mozambican population was divided linguistically and 
tribal ly, Mondlane (from Gaza) struggled for a united front against 
racism, tribalism and regionalism. Main opposition came from some who 
wanted all whites to go, and others who wanted peaceful negotiation 
such as those which had been conducted in some of the surrounding 
countries. Certainly, FRELIMO was based on a non-racist platform. 
Members Veloso, Ferreira and Martins were Portuguese, Rebelo was Indian 
and Mondlane*s wife American. Mondlane, Machel and Chissano were from 
the south, Chipande and others from the north. But differences were 
set aside for a united Mozambique. In addition, questions arose as to 
which type of alternative society should be constructed. Leaders 
looked to the east and socialism for a model of change and equality 
away from Portugal and the capitalist west. 
. 
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One thing was clear: Portuguese colonialism would end because of 
a united front based in Tanzania and the northern regions of 
Mozambique. The first shots were fired on September 25, 1964, and the 
revolution continued until 1974. During that time, FRELIMO established 
liberated zones in the north and FRELIMO schools opened where children 
and soldiers alike were educated. Although plagued by conflict from 
the Portuguese military, Rhodesian coercion, Malawian and South African 
destabilization efforts and collaboration with the Portuguese, and 
differing political beliefs, FRELIMO maintained its strength primarily 
supported by non-western socialist countries. Most of FRELIMO's 
internal conflict arose from displeased FRELIMO members, some supported 
by the Rhodesians. The rural population had to be convinced of 
FRELIMO's intentions. Local chiefs and spiritual leaders were often 
the focus of both Portuguese and Mozambican alliances. Women 
penetrated villages to help mobilize the population under FRELIMO. 
As Salazar approved the repatriation of 1007* profits for foreign 
investors, additional pressure mounted against FRELIMO, due to western 
investment and the relationship between Portugal and NATO. PIDE agents 
were also undermining the Mozambican movement, killing and emprisoning 
many. As western investments grew, so did the Portuguese effort to 
suppress FRELIMO. 
Mondlane was killed in Tanzania by a letter bomb on February 3, 
1969. Samora Machel, commander of the armed forces, was elected 
president of FRELIMO. The Portuguese began attacking the northern 
liberated zones in the Gordian Knot offensive. Machel moved into Tete 
and was becoming known to other African leaders. He began supporting 
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opening up western Mozambique the Zimbabwean struggle for independence, 
to Zimbabwean rebels. 
In 1974, there was a coup in Portugal, and Caetano, successor to 
Salazar, was overthrown. FREL1M0 had increased in number, acquired 
territory and military strength by the armed struggle. Parts of 
Mozambique were completely under FRELIMO rule and international support 
was increasing due to recognition by the Vatican, reports by 
missionaries, and the international pressure to free African colonies. 
The overthrow of the facist state eventually meant that its colonies 
gained their independence, although not before negotiation with 
Portugal's new Spinola regime. In September, 1974, it was agreed that 
a transitional government would rule Mozambique for one year led by 
Joaquim Chissano. With Saroora Machel as president, Mozambique became 
independent on June 25, 1975. In 1979, Frelimo became the official 
governing national party. 
Thousands of Portuguese fled, leaving businesses, offices or 
warehouses in a shambles and with no trained personnel. Some 
facilities were sabotaged. Some racial incidents occurred in Maputo 
and Nampula. Anti-FRELIMO dissidents were already fleeing to Rhodesia 
where a group had been formed to destabilize the country. This group 
has since expanded into the Mozambican Resistance, RENAMO, funded by 
South Africa. It is still the cause of destabilization and violent 
acts of aggression in Mozambique today. 
Saraora Machel, the charismatic FRELIMO leader, served as president 
until October 19, 1986, when he was killed with other government 
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Since then, Joaquim officials, in a plane crash over South Africa. 
Chissano has served as president and head of the Frelimo party. 
The Politics of Edur.at-ion 
Throughout the struggle for independence, education played a major 
role in promoting the new nationalist liberation. As Anderson (1983) 
noted, when official nationalisms are chosen based on a centralized 
model, often education is an important component of nation-building. 
Educating for Liberation 
The educated few, the assimilados, began the student union, 
completed studies abroad and eventually overthrew the Portuguese 
regime. The Mozambican-non-Mozambican dichotomy orchestrated the 
resignation to colonial rule yet acted as the catalyst for social 
change. In addition, the anger and frustration of the uneducated 
masses were paramount to the support of the educated FRELIMO leadership 
during the liberation struggle. The system created to help maintain 
non-Mozambican social identity ended at the hands of those desiring to 
regain their identity. They urged the masses to demand the same and 
support the FRELIMO struggle for Mozambican independence. 
Education in the struggle for independence was one of FRELIMO's 
major directives. FRELIMO’s aim was to "combat illiteracy 
energetically and rapidly". The Mozambican Institute was established 
in 1963 in Dar-es-Salaam and trained Mozambican refugees (Christie, 
1988). Some supporters were sent abroad to be further educated. 
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Students learned Portuguese and the political framework on which 
FRELIMO was based. Political education was transmitted from member to 
member. Education was a liberating device supporting the political 
struggle. Those with rudimentry education served as teachers helping 
to mobilize the population and secure the community against the 
Portuguese. 
At its inception, FRELIMO decided to use Portuguese as the 
language of communication since the Mozambican population spoke no 
common language. Other languages were spoken and needed (Kiswahili in 
Tanzania, for example, was easily learned by FRELIMO soldiers since it 
was a Bantu language and the Institute was situated in Dar-es-Salaam. 
It is interesting to note that English was another contender for the 
official language spot since it was an LWC used in Tanzania and 
Zimbabwe) but although not disclosed in documentation, both teachers 
and students who were at the FRELIMO liberated zone schools have 
revealed that language was a non-issue (personal communication). 
Portuguese was the vehicle to be used as a united front so that all 
could participate with no bias for particular language or ethnic 
groups. Part of the responsibility of the mobile FRELIMO detachments 
in the liberated zones was to set up schooling for the village 
populations. Portuguese was promoted as the language of liberation. 
The primary schools set up in the liberated zones were, in many 
cases, the first "formal" education received by students. They 
learned Portuguese and some continued to assist in adult literacy 
compaigns. Mondlane, in a policy issued in 1967, made it clear that 
education had an expressed purpose which was to serve the struggle. 
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Formulation of an elite was not the objective so rejoining the 
liberating forces after basic education was required for many to end 
colonial rule. 
This policy met with some disapproval since there were so few 
highly educated Mozambicans (Mondlane was the only Ph.D. ) and many 
wanted to continue educational endeavors for future positions of 
leadership. According to Johnston (1989), FRELIMO wanted: 
a system that would be formal, that would unify "the best of the 
modern and the traditional", negate undesired aspects of both, 
contribute to the needs of the war and the strength of the Front, 
prepare for a liberated modern Mozambique, and serve ...to 
criticize the colonial state of affairs. Education would change 
attitudes and relations, further production and combat, and 
contribute to the legitimacy, unity and discipline of the Front 
(p. 76). 
FRELIMO's choice to use a socialist model and education as a tool for 
liberation was unacceptable to some. This caused an upheaval in the 
Mozambican Institute resulting in the formulat ion of FRELIMO's 
Department of Education and Culture in 1968. Until independence, the 
number of FRELIMO schools increased as did the number of students who 
studied abroad. Portuguese remained the medium of communication. As 
some journalists reported in 1975: 
We ourselves had felt directly the difficulty of having every 
hundred kilometers to learn new everyday expressions (ibid, p. 
80 ). 
Nkavandame, an earlier supporter of FRELIMO, wanted to form a 
Makonde state; the original vice president of FRELIMO, Simango, accused 
FRELIMO leaders of being regionalists. During these times, the 
Portuguese were using national languages on the radio against the 
advances of FRELIMO. Speaking in several local languages, the 
Portuguese pictured FRELIMO as a southern group of Changana which was 
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using the Makonde in the north to overthrow the Macua in the coastal 
regions. 
Problems arose in FRELIMO literacy classes as well, due to 
pedagogical considerations related to teaching Portuguese as a second 
language. Although Paolo Freire's model for literacy was used, it was 
found that theme generation and literacy word construction was too 
difficult in a second language, particularly when it had not been 
taught as a second language. There had been no teacher-training. 
In addition, Freire’s community-based approach to literacy was not 
harmonious with national centralism (Johnston, 1989). Democratic 
centralism was the model used by the FRELIMO party, holding discussions 
and making decisions at a village level resulting in unanimous 
implementation. The outcome, however, was vacillation between 
centralism and democracy. The dichotomy of democratic reform (eg. 
education) and centralism (eg. the power structure maintained by 
FRELIMO) continued to plague FRELIMO which was forced to fight a war, 
inherit a state model from the Portuguese, and implement a socialist 
democratic reform at the same time (ibid). The contradictions in 
democratic centralism created a conflict between the national ideology 
and the popular reality of making a nation literate in a second 
language. 
In addition to contradictions of political theory and practice, 
the modern, scientific knowledge advocated by FRELIMO sometimes 
conflicted with the traditional knowledge of ritual, ceremony and the 
spirit world which FRELIMO encountered in the countryside. Although 
Mondlane had desired a harmonious joining of both modern and 
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traditional knowledge, political education for liberation aometimes 
contradicted traditional knowledge. In moat cases, the spiritual 
traditions were regional, tribal and language-specific, and therefore 
directly opposed FRELIMO’s objectives. 
Creating a sense of Mozambican nationality by using Portuguese as 
the "official language of national liberation" seems to have been the 
only possibility for mobilizing the masses without fostering tribalism 
and racism in a multiethnic, multilingual nation. The lessons taught 
to overcome illiteracy and become empowered by supporting the 
resistance emphasized everyone’s duty to teach and to learn. 
Empowerment through liberation, then, assumed the supremacy of 
Portuguese over all other languages. Ethnic realities were dismisssed 
as tribalist. Nationality superseded multiethnicity. 
Educating for Unity 
Portugal itself had an estimated 407o illiteracy rate in 1974. 
Funding for education had been 1.37« in 1950 and only rose to 37» by 1970 
(Lind, 1988 ). In the 1970 census, only 17o of the Mozambican and 
Portuguese population residing in Mozambique were educated beyond 
fourth grade (ibid). Statistics show that of 18,415 students in 
secondary school in the 1963-64 year, 2781 were Mozambican. Eduardo 
Mondlane University (UEM), established in 1966 with a student 
population of over two thousand, enrolled only forty Mozambicans 
(ibid ). 
At the same time, over 10,000 students were attending FRELIMO 
schools in the northern liberated zones and that number increased to 
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30,000 by 1970 (Isaacman and Isaacman, 1983). In 1974, FRELIMO held a 
literacy seminar in Bagamoyo, Tanzania, (partially supported by UNESCO) 
and concluded that a national campaign linking literacy and FRELIMO 
should be launched, reading and writing in Portuguese stressed as 
politically desirable, and priority given to cadres in key FRELIMO 
structures (A Voz do Povo Mocambicano, 1975, in Lind, 1988). 
The schools established after 1974 taught reading and writing in 
Portuguese with political and ideological content (Marshall, 1988). 
One main slogan in the literacy campaigns was "to participate in 
literacy is to produce" and the first line of the first literacy reader 
was "long live the united people" (Lind 1988, p. 128). Other examples 
cited by researchers include the meaning of people as "all of us 
people of the whole country from Rovuma to Maputo" and sentences such 
as "the schools belong to the people" (ibid). The initial politically 
oriented campaigns only later stressed academic output. 
During the transitional government, FRELIMO established community 
groups, known as dynamizing groups, to help administer government 
policy. These groups were supported by the central government and the 
population was inundated with information that the dynamizing groups 
were branches of the liberation movement and struggle for stability. 
Citizens were responsible to answer to administrators of these groups 
as they would be to any official representative. Although official 
documents were written in Portuguese, local participation frequently 
made use of national languages. 
Unfortunately, many administrators were unskilled and unable to 
carry out the objectives of FRELIMO. Some used the position for 
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personal gain. In certain cases, power, intended to be distributed at 
the local level, remained in the hands of the few who controlled these 
groups. Bribery and control often acted against FRELIMO’s 
democratization scheme rather than aiding its goal of democracy. Power 
became more centralized (Johnston, 1989). FRELIMO tried to remedy this 
by adding members of different government groups to the dynamizing 
groups. The official nationalism was reinforced as democratic 
central ism. 
Democratization of local groups was not the only problem facing 
FRELIMO. In 1977, due to infiltration within the ranks of the 
community by destabilizing forces backed by Rhodesia and South Africa, 
all workplaces were required to display photos of workers so that all 
could be recognized. Such practices were aimed at stabilizing the 
country. However, the resistance to FRELIMO, RENAMO or the armed 
bandits (os bandidos armados), were an increasing threat. Since 
trained personnel in all sectors were minimal, citizens were mobilized 
to serve national interests, including the military. Although local 
languages were not promoted by FRELIMO, they were an integral part in 
the mobilization of the masses since the literacy rate in Portuguese 
was so low. As in the initial literacy campaigns, Portuguese, the 
national language of unity, was promoted in local languages. 
In 1975, education, health, funeral services, legal institutions, 
and land were nationalized to help stabilize the economy. Private 
businesses were left intact and bankrupted businesses taken over by 
the government. Price restrictions were established by the government 
to help protect the peasantry. Exportation dropped due to low 
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had been consumed by productivity as did imports of luxury goods which 
the Portuguese (Johnston, 1989). The population uas called upon to 
uork more for less, to help strengthen the economy and thereby the 
state. In return, workers would have a voice in what happened at the 
workplace thus gaining democratic practices. It seemed like an 
equitable exchange. 
Unfortunately, many were untrained and the technical aspects of 
production and operation were not controlled. Neither was the quantity 
or quality of the outputs. In some cases, commissions created to 
promote the democratic process became elitist. Strategies were 
developed to help remedy this continual top-bottom power struggle, but 
the distance between what constituted the nation and what constituted 
people's identity grew. 
The basic problem of fallen production was partially due to lack 
of literacy and technical skills. 
What was needed was patient consciousness raising to begin to undo 
the inferiority complex that four hundred years of colonization 
had drummed in .. and courses in basic literacy (Sketchley in 
Johnston 1989, p. 92). 
The inability to function in Portuguese and to question authority 
were also fundamental problems. Johnston asks. 
If workers cannot read, what control do they have? If workers are 
mute in the face of superiors, what participation is going on? (p. 
92 ). 
Additional educational institutions began under FRELIMO in 
February, 1975, with a new yearly schedule running from February 
through December to meet the seasonal changes in Mozambique, rather 
than using the September-June European model. Education supported the 
revolution to end inferiority. Johnston lists four basic ingredients 
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inherited: the end of of the educational process which FRELIMO 
Portuguese education, wide scale demand for education, the experiences 
gained from the schools in the liberated tones, and the participation 
schemes promoted by FRELIMO. 
Schools were led, in many cases, by students of higher grades who 
began training in political studies. In all schools, literacy was 
stressed and labor required to promote the affiliation of work and 
study. An immediate contradiction was apparent after independence 
between the nation-based schools of the war and the individual wants 
and needs of students to return to families after the war. FRELIMO 
viewed the formulation and continuation of education mandatory for 
growth of the entire nation and personal desires were redirected to 
serve the national identity. 
The conflict between traditional education and colonial education 
was compounded by the new state education which promoted socialism. 
In many cases, students, who had been raised practicing traditional 
forms of education, learned literacy skills in Portuguese (which 
stressed Portuguese culture and values based on a western capitalist 
model). They then became teachers of FRELIMO’s new reforms. 
One university existed in Maputo. Initially, higher education 
was not a priority. University students were required to complete a 
t 
new set of practica in the countryside during the vacation period to 
make the affiliation between work and study. Such practica are still 
required as students use vacation time to complete field work outside 
of the immediate Maputo area. Literacy was taught throughout 
Mozambique wherever teachers could be secured. Since education was 
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stressed by the party, the populous, adults and children, crowded 
schools. In 1975, provinces reported that tens of thousands were 
involved in learning literacy skills (Johnston, 1989). 
Schooling, however, began experiencing a demographic decline due 
mainly to a scarcity of teachers and a lack of direction for the 
education provided. The dynamizing groups were given increasing 
responsibility to mobilize teachers and form "People's Schools", where 
all could learn, adult and child, based on Freire's generative 
theories. Pedagogical practices were varied since many teachers who 
had been taught under the Portuguese continued using an authoritarian 
teaching model which limited their teaching capabilities using Freirian 
methodology. The promulgated community-based model was not always 
followed. 
In April, 1975, officials decided that Portuguese should continue 
as the vehicle for teaching literacy skills. It was also decided that 
Portuguese should remain a symbol of liberation and national unity and 
that people should learn it to become part of the "New Person” (0 
Homem Novo) ideology promoted by FRELIMO. Other problems arose, 
however, concerning conflicts between traditional and modern education 
(eg. the roles of women, the uses of witchcraft, etc. > which led to the 
nationalization of education in June of the same year. This eliminated 
private teachers and severed education's religious affiliation. 
Educational institutions were soon divided into state schools for 
children, and community schools for adults. The president's wife, 
Graca Machel, became Minister of Education and a new branch for adult 
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literacy was created. -0 Homen, Novo” eat promoted to modernise 
Mozambique. 
In addition to wavering internal organization, external trade and 
purchasing power dwindled. Rhodesia and South Africa continued 
attempting destabilization and the West offered little or no 
assistance. By 1988, hundreds of thousands were killed or affected by 
the war. There were two million refugees and four million were 
starving. War accounted for damages estimated at US$20 billion 
(Johnston, 1989). The GNP declined by nearly fifty percent between 
1981 and 1985 (ibid). Major imports included industrial and technical 
parts necessary for even the most minimal mechanical operation. Trade 
increased with European nations but decreased with South Africa. 
Due to the limited migrant labor needed, state farms were created. 
Fixed prices fostered a growing black market for consumer goods. 
Planning was stressed throughout the government in 1978 and agriculture 
and industry were targeted as primary planning priorities. Zimbabwe’s 
independence in 1980 and the formation of the Southern African 
Development Conference Corporation (SADCC) seemed promising to increase 
trade and production. Mozambique also had many untapped natural 
resources. 
Although the future appeared stable in 1980, Johnston (1989) lists 
three major assumptions which proved to be unfounded: South Africa 
would stop intervention, the peasantry would remain satisfied, and 
finance and technology needed for investment would not encounter 
political or skill oriented set-backs. Mozambique also suffered from 
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drought and flooding in the late 1970’s and early 1980’s. Oil prices 
rose and Mozambique’s ability to trade diminished even more. 
The centralized status of the state, attempting to create 
harmonious production, alienated many by not providing for the 
citizenry which had nursed it into power. Consumer goods became less 
and less available, creating strict subsistence and black marketing. 
Attacks by the South African army and RENAMO occurred. In 1983, CIA 
activities were uncovered. Destabilization efforts increased, violence 
persisted with alarming frequency, and the 1984 non-aggression Nkomati 
Accord between Mozambique and South Africa was not honored. Over 2600 
schools were destroyed and hundreds of thousands of students displaced 
because of banditry and violence. Thousands were killed or tortured. 
The violence continues to destabilize the country and affect the 
successes of educational programs. 
Marshall reports that a comparison of the censuses of 1970 and 
1980 shows that half a million people became literate during that 
decade (Johnston, 1989). Lind (1988) suggests that the literacy 
campaigns adopted nationalist objectives and the process became 
increasingly more centralized. From its earliest stages, education 
following independence faced the obstacle of students (children and 
adults) who had not mastered the Portuguese language, entering schools 
where teachers may also have been unable to master the language. 
Portuguese was still promoted as the language of education, however. 
The exact role of local languages in such educational efforts has not 
been documented. 
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The Literacy Campaigns 
Another consideration in education, particularly in the literacy 
campaigns, was that costs of teachers, teacher training, transport, and 
materials were difficult to meet. Adult night classes in primary and 
secondary schools established another need for teachers who had 
appropriate training. Again, pedagogical considerations were not a 
priority and have only recently surfaced as educational needs when the 
focus of education changed from political to academic. Teacher 
training increased but overall monies in education, as in other 
sectors, were cut drastically due to the economic decline between 1981- 
1986 (Johnston estimates 487, in real terms). 
National languages were used so that literacy instructor could 
gain the knowledge necessary to formulate his/her instruction following 
Paolo Freire's model of word generation. This is documented once in 
Marshall (1988) when word generation was conducted in Emakhuwa in 
Nampula. 
In Nampula, Cthe language problem] was tackled by using Macua, the 
local language, in the theme discussions and gradually introducing 
Portuguese. Another rich aspect of these Sunday sessions was the 
validation of local culture, with the literacy teachers 
participating in identifying stories, riddles, and proverbs from 
the area to weave into the political discussions of the daily 
theme (p. 128). 
Documentation by INDE in 1984- emphasized that: 
Portuguese should be used. Where local languages are in use, they 
should become languages of support, gradually leading to 
Portuguese (ibid, p. 137). 
Achieving the desired outcome, literacy in Portuguese, may have 
meant using cultural traditions and national languages as vehicles of 
transition for national political discussions in Portuguese. One 
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might question the validity of such 
a supposed 'participatory' 
approach, since the objective was the promotion of national unity, 
rather than community and individual empowerment. Again, the 
contradiction of the spread of nationalism through increased 
centralization made participatory, decentralized methodolgy, promoted 
in the literacy campaigns, somewhat ambiguous. 
The first National Literacy Campaign was undertaken in 1978 (Lind, 
1988, Johnston, 1984). Three other campaigns occurred in 1982. 
Although participation increased during the first two campaigns, there 
was a steady decline the second two years (Lind, 1988). The first two 
campaigns were based on the state’s priority to mobilize the 
population and stress its objectives. They were aimed at a highly 
motivated population which typically had some knowledge of Portuguese. 
Pedagogy was not an issue. However, in later attempts at 
literacy campaigns, intense bureaucratic practices, lack of 
pedagogical rigour, and the economic decline of the country seem to 
have been factors affecting the campaigns' successes (ibid). Women, 
especially those who had little or no contact with urban areas and 
therefore with Portuguese, had less chance of success. Some religious 
orders did conduct literacy in national languages, however, those 
trained had nothing to read but religious books and Bibles. In a study 
by UNESCO, Yai (1983) reported that: 
It would seem that such failure in literacy campaigns can be 
attributed more to the choice of language of which adults do not 
have a genuine command, than to difficulties of a technical or 
operational nature, however real they might be (p. 5). 
Literacy endeavors faced many difficulties, including untrained 
teachers, lack of materials, and the use of elitist colonial teaching 
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methods. Nonetheless, by 1980, the inherited 977. illiteracy rate among 
non-Portuguese speakers (757. of the population) had dropped to 707. of 
the total population over 15 years of age (887. among women, 567. among 
men CLind, 19883). Most of the newly literate people had not, however, 
completed primary education (through grade four). Although the 
literacy rate climbed, if one considers the functional literacy rate 
(if understood as the completion of fourth grade or above), the 
increase would only have been 71 (ibid). Lind ( 1988 ) reports that a 
group of 35 literacy students enrolled in the literacy course for 
several years were still unable to write even the simplist of words. 
Lind concludes that the Mozambican literacy campaigns, despite their 
many drawbacks, did decrease illiteracy percentages from an estimated 
937. in 1970 to 707. (age over seven) in 1985. 
Problems affecting the success rate of the literacy campaigns have 
been cited as: pedagogical failures in teaching and materials 
(including teaching Portuguese as a second language), inappropriate 
test construction and calendar limitations, lack of training of 
trainers, irregular attendance (often due to other responsibilities 
within the cooperative agricultural community and political functions), 
inadequate numbers of instructors, and inappropriate timetables (INDE, 
1984b; Lind, 1988; Marshall, 1988; Johnston 1989). Further, success 
rates were significantly higher when previous reading, writing, and 
numeracy had been attained. However,, previous knowledge of Portuguese 
was not as significant a factor. Those lacking initial oral skills in 
Portuguese did, however, score lower on an overall average (Lind, 
1988 ). 
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Due to the Urge number of variables involved (eyesight, ago, 
timetable, knowledge of Portuguese, workplace experience, instructors, 
etc.), modifications to the literacy campaign structure were difficult 
to make. Motivational factors discovered in literacy research were 
socio-economic interests such as letter writing, managing money, 
helping children in school, accessing news, social mobility, accessing 
further education, dismantling isolation, and effective communication 
at hospitals and other services (ibid). The literacy campaigns were 
based on official, ideological and economic goals which may not have 
responded to these motivational factors. Some of the attachments, both 
sentimental and instrumental, which illiterates viewed as most 
important in their lives, were different from the official objectives 
of literacy. The promulgation of the national ideology and the 
dissemination of the Portuguese language in the literacy campaigns were 
used to consolidate national unity (ibid). 
Tension seemed to remain between political mobilization and 
academic output. Instruction in national languages would have entailed 
much greater preparation and follow-up due to lack of standardized 
orthographies, transport in war zones, materials development, and 
teacher training. However, as a result of the use of Portuguese, adult 
students were unable to participate fully since their own experience (a 
vital component of adult education) could not be brought into the 
classroom. This resulted from the lack of recognition of linguistic 
and cultural differences. Diversity in the students, their culture and 
language, was not acknowledged since such recognition did not coincide 
with the goal of consolidating one Mozambican people. Research 
151 
indicates that literacy programs did, in fact, favor male urban adults 
with prior exposure to Portuguese (Lind, 1988). 
Although reading materials were available in Portuguese 
(newspapers, magazines, etc.), no post-literate reading materials were 
developed. Lind (1988) reports that the people's wall newspaper, 
Jornais do Povo, would use the same material published for post- 
literates but with a larger print size to assist new readers. This, of 
course, did not aid in comprehension of the material. In some cases, 
post-literates would return to listening to radio programs in national 
languages or read the limited publications (eg. part of the wall 
newspapers) published in national languages. 
Literacy campaigns as a priority were surpassed by military and 
economic problems. Passivity and neglect may have resulted in the 
1980 s due to the lack of social mobility (one previously motivating 
factor) as a result of economic decline. Learning Portuguese may not 
have raised the economic or social status of an individual since wages 
were frozen and so little was available to purchase. Portuguese was 
not satisifying either instrumental or sentimental attachments. 
Factors related to the social construction of literacy, essential 
components of literacy planning (Cook-Gumperz, 1986), might not have 
been fully considered by policy makers. The popular and official 
objectives were different resulting in a lack of motivation by literacy 
students. Officially, Portuguese still represented national unity. 
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National Languages Revisit-^ 
In 1982, INDE conducted an ethnographic study for the Ministry of 
Education's Adult Education Department (DNAEA) to obtain information 
about rural life in communal villages. The purpose of this study was 
to prepare appropriate materials linking literacy to village life 
realities UNDE, 1982). In 1983-84, an 1NDE/UNESC0 pre-literacy 
program in Xironga was piloted in the Maputo area, testing pre-literacy 
in Xitsonga as a transitional step to literacy in Portuguese. This 
study was the first conducted in Mozambique examining the 
possibilities for national language pre-literacy (INDE, 1984a). INDE’s 
evaluation of that study resulted in naming three major factors 
affecting literacy programs: 
1. The relationship between literacy and the process of socioeconomic 
development: socio-economic conditions did not produce the necessary 
incentives for adults to acquire literacy; knowledge gained had little 
practical application in the workplace; few other materials existed to 
compliment the literacy effort; political and economic sectors had 
little communication with literacy sectors; and lack of economic and 
socio-professional value toward literacy teachers, and lack of 
professional gain due to literacy accounted for low attendance. Such 
study outcomes led INDE to recommend that in the rural environment, 
literacy should be integrated with socio-economic realities and 
workplace advancement. 
2. The choice of language: the choice of Portuguese as a medium of 
literacy was identified as a hinderance to the teaching-learning 
process and therefore irrelevant to the socio-cultural realities of the 
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participant; literacy instructors spoke and wrote Portuguese 
inadequately; methodology in a second langauge hindered progress due to 
time constraints and improperly trained instructors; and finally, 
Portuguese obstructed the fulfillment of the general principles of the 
national education system. 
To guarantee a teaching-learning process that is efficient and 
harmonious, in which the adult participates actively, which is 
relevant to hisC/her] world and hisC/her] life, and which above 
all enables himt/her] to deepen hisC/her] knowledge of reality, it 
is indispensible to reconsider the choice of language used in 
literacy (ibid, p. 140). 
INDE s considerations for national language usage included the 
following recommendations: 
a. literacy in mother tongues (facilitating the teaching—learning 
process, and leaving the learning of Portuguese to more advanced 
courses) 
b. literacy in Portuguese and consciousness raising in mother 
tongues (lacking a rigourous attempt to excel in Portuguese and 
maintaining oral mother tongue usage) 
c. bilingual literacy (transitional approach with the objective 
of learning Portuguese) 1. speaking mother tongue; 2. learning 
to read and write in mother tongue; 3. learning to speak in 
Portuguese; 4. learning to read and write in Portuguese 
These echoed the first two points in the evaluation by Yai for UNESCO 
(1983) who suggested that language policy alternatives included either 
the continued promotion of Portuguese, the adoption of functional 
bilingualism, or the promotion of Mozambican languages. The third 
option, one not as yet promoted by INDE or any other sector of the 
Ministry of Education, suggests that "in the long term, the most 
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important Mozambican languages would assume all functions of 
communication" (Yai, 1983, p.10). To achieve this ultimate goal, 
DNESCO recommended the formulation of a commission for the promotion of 
Mozambican languages. 
3. The massive character of the campaigns: reduction of quotas to 
facilitate quality training of instructors; criteria for selection of 
participants according to socio-economic factors; infrastructure; and 
objectives. 
The program proposed by INDE for future campaigns is 
transititional, from mother tongues to Portuguese. In 1989, a renewed 
interest in pilot programs in adult literacy in two national 
languages, Xitsonga (Xironga and Xichangana) and Cisena prompted the 
DNEA’s Seminar on the Development of Literacy Manuals (April/May 1989) 
and discussions focusing on teacher training and second language 
acquisition (MINED, 1989b). The Ministry of Education is currently 
investigating possibilities for such programs and has begun developing 
manuals with the assistance of SIL and NELIMO in Maputo. 
The transitional approach being piloted in Mozambique maintains 
the ultimate objective of teaching and learning Portuguese, not 
national languages. As stated earlier, such transitional approaches 
(eg. English in the US) cannot be labeled pluralistic since they 
promote one language and culture through acquisition of skills in 
another. There have been arguments on both sides of this issue since 
it is a step towards the recognition and affirmation of national 
languages (sentimental attachments), yet maintains that national 
languages are used for lowly functions. Such policy promotes 
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Portuguese (instrumental attachments) (Yai, 1983). There is no 
question, however, that the transition from national languages into 
Portuguese does establish a vital shift in the official policy: It 
permits national languages to become part of the national ideology and 
therefore supported by official discourse. That is, although the 
objective is not to learn national languages, national languages are 
recognized as part of that process. If we recall Fasold’s (1984) 
continuum, national language literacy would be moving away from a 
multinational state and toward a multiethnic one, although falling 
short of promoting multilingualism. 
Although the DNEA of the Ministry of Education is directly 
responsible for implementing programs and INDE is responsible for 
planning, in the past two years, the Department of Modern Arts 
(particularly NELIMO) at Eduardo Mondlane University, INDE and the DNEA 
at the Ministry of Education have worked together (interview with 
Ministry of Education official, DNEA, 1989). The university has 
provided research for the standardization of orthographies, INDE the 
application of such work for teacher training and materials 
development, and the DNEA the implementation of adult literacy programs 
(interview with Ministry of Education official, DNEA, 1989). 
Such cooperation promotes the national goals of democratic 
education which FRELIMO embraced from its inception. However, the 
continued destabilization by the armed bandits has made educational 
practices scattered at best. Thousands of schools have been destroyed 
along with limited resources, student records, grades, etc. Hundreds 
of thousands of Mozambicans are fleeing to bordering Malawi, Zimbabwe, 
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Tanzania and South Africa. In Malawi alone, the border road is 
literally surrounded by make-shift huts and tens of thousands of 
children. Refugee education is being attempted for this mostly rural 
population. 
Emergency educational programs have taken priority for the 
rehabilitation and integration of children whose lives have been 
affected by the war. This includes a further complication of training 
those who will be teaching the often traumatized children. Such 
educational programs are administered by the Ministry of Education, 
Department of Special Education. Save the Children, UNICEF, and other 
international agencies have begun assisting in emergency education 
programs (interview, Ministry of Education official, DEE, 1989). 
The use of national languages has also surfaced as an immediate 
problem in emergency education since research teams investigating the 
effects of war in the provinces have reported that cultural taboos 
often prevent the determination of the exact nature of the trauma 
suffered. When Portuguese speaking teams confront regional groups or 
families, cultural taboos may not be revealed, making intervention 
proposals inappropriate. Such was the case of a team in Inhambane 
province when sexual abuse by the armed bandits was not reported due to 
the devaluation of women who are not virgins and family embarrassment 
e 
(interview with Ministry of Education official, DEE, 1989). Teams are 
now composed of at least one regional representative who speaks the 
local language and is familiar with cultural practices (ibid). 
Tragedies suffered by so much of the population due to RENAMO 
attacks are identified and intervention programs designed and 
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implemented. Part of the re-entry program in education for children of 
war includes considerations for psychological damage which may be 
compounded by the bombardment of new languages to which the children 
are exposed. In some cases, the retrieval of victimized children may 
entail the children's first experience away from parents, family, and 
mother tongue. 
Issues of Diversity 
During the Portuguese regime, books and articles were written 
describing some of the traditions and languages of the Mozambican 
peoples3. Dr. Almeida Peniceia contributed to the body of works 
directly following independence along with the documentation by 
missionaries, particularly Junod. He wrote many texts, including one 
in earth sciences in Xitsonga. Other missionary texts were often in 
the form of dictionaries and word and expression lists dating back to 
the early 1600’s, and books of proverbs, tales, riddles, etc 
(Noticias, 22/06/82). 
There is also a body of works from neighboring countries of a 
British colonial past where language policy was not assimilation. 
Zambia, Zimbabwe, Tanzania, Malawi, and South Africa have produced 
literature in languages which are also spoken in Mozambique (eg. 
Cinyanja, Kiswahili, Cishona, and Xitsonga CYai, 1983] ). Works 
conducted in Mozambique, in Portuguese and national languages, include 
3 See Cabral, 1924; Moreira, 1924; Schebesta, 1924; Cota, 1946; F. 
dos Santos, 1950; Prata, 1960; Sa Noguiera, 1960; Missionaries de 
Campanhis de Jesus, 1963; Ribiero, 1965; Boleo, 1970. 
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Antonio Cabral’s Pegueno Dicionario de Mocambiaue in 1972, and 
Dicionano de_Nomes Geograficos de Mocamhig..* and Eroprestimos 
Lijiguisticos nas Linguas Hocamhiran^ in 1975. In roost cases, 
missionaries listed what they heard or saw written since no 
standardized orthography existed. Still today, one word roay be spelled 
in three or four different ways. 
President Eduardo Mondlane published Mozambican Tribes or Ethnic 
£^ou£s in Datas e Documentos da Historia da FRELIMO in 1967 to dispel 
the colonial notion that African languages were unimportant (Diario de 
Mocambique, 7/12/33): 
. ..the positive elements of our cultural life such as our forms of 
linguistic expression, our typical musical and dance forms and the 
regional peculiarities with regard to our approach to birth, 
adolescence, love and death will continue, after independence, to 
blossom and to enhance the life of our nation. There can be no 
antagonism between the practical aspects of the life of the 
various ethnic groups and national unity (in Yai, 1983, p. 1). 
At a UNESCO meeting in Dar-es Salaam in 1971, before Mozambican 
independence, FRELIMO stated: 
There is no dominant language in our country. The choice of one 
of the Mozambican languages would be an arbitrary measure which 
could have serious consequences. What is more, the technical 
facilities and the numbers of personal we have at our disposal do 
not enable us to conduct satisfactorily the kind of research 
required for making a specific language operational, especially in 
the field of science. We have been obliged to use Portuguese as 
the language for instruction and communication between ourselves 
( ibid, p. 2 ). 
Portuguese was used by FRELIMO to solve the internal regional and 
tribal contradictions and as a means of communication during the armed 
struggle (Katupha, 1984). 
...the Portuguese language earned an historical dimension and a 
political role as the unifier of the Mozambican people (p. 5). 
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Little or no research was conducted by the time independence arrived in 
The policy of using only the Portuguese language to unify the 
militants fighting the Portuguese and to unite the independent state 
took precedence. The First National Seminar on Information in 1977 
and the 4th Central Committee in 1978 provided a forum for discussing 
the role of national languages for the "technical, scientific, and 
cultural development of [the] country" (ibid). The Ministry of 
Information (1977) concluded that: 1. media should remain in 'clear 
and simple’ Portuguese although Portuguese was a second language for 
the majority of the population (p. 41); 2. although the press reached 
only an estimated 3—57o of the population, it should remain in 
Portuguese as its readership grew and national languages should be 
standardized so that they might be used in future publications (p. 67); 
3. radio and film in national languages should be used as an instrument 
to combat illiteracy, spread knowledge in areas related to health and 
hygiene, alimentation, agriculture, construction, use of living spaces, 
child care and education; 4. national languages should be used to 
support the learning of Portuguese which did not mean the elimination 
of national languages (p. 74); 5. languages chosen for national 
broadcast included Xironga, Cindau, Shimaconde, Emakhuwa, and Cinyanja 
although orthographies had not been standardized and the lexicon was 
limited; 6. the language of information should reflect the Mozambican 
culture, not limited to dance and music but reflecting the revolution 
and its effects. 
It is noteworthy that point six equates Mozambican culture to the 
revolution and its effects. Mozambican languages were never denounced, 
160 
however, Portuguese was still maintained as the language of liberation. 
National languages were to be used orally and via radio and film. 
However, no objectives were established for using national languages 
instrumentally. National languages were used for survival and 
subsistence and Portuguese was used in education and work. 
Cultural Implications 
In the process of affirmation of our cultural identity, the Party 
should promote historical, sociological, linguistic and cultural 
research of the Mozambican society. Mozambican languages and the 
popular manifestations of our cultural heritage should be given 
value as a multifacited expression of our personality (FRELIMO 
1988, in NELIMO, 1988, p. 4). 
As a result of the educational policies developed to serve the 
national struggle, some cultural contradictions have occurred. The 
fact that education has been conducted in Portuguese, opportunities in 
national languages have been denied favoring the assimilado class which 
had access to the Portuguese language. An estimated of the 
population is native Portuguese speaking and a total of only 257„ speak 
some level of Portuguese (Lind, 1988). An estimated 757- of the 
population speak one or more of the national languages not taught in 
schools. 
The linguistic, cultural and traditional make-up of Mozambique was 
altered long before independence and current educational policy were 
developed. The influence of church missionaries and male oriented 
labour practices on access to some form of education shifted from 
traditional education, beliefs, and social structure, to a more 
western, capitalist, Christian model. A centralized socialist 
democratic state emerged. 
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Much like the Portuguese language, cultural diversity was praised 
as part of the make-up of the Mozambican people but remained 
unsupported since diversity was directly opposed to the national plan 
of unity. Tribalism, racism, and regionalism seem to have been 
embodied in cultural tradition and practice. The dichotomy of unity 
and diversity suppressed cultural realities for a nationalist ideology. 
Yet the struggle for unity depended on the various cultures, languages 
and traditions to help promote its cause. 
The conflict between traditional and modern forms of knowledge and 
education in independent Mozambique has not changed significantly. The 
stress on scientific knowledge and denouncement of superstition and 
witchcraft have paradoxically placed many between national unity and 
individual cultural identity. Bride-price (lobolo), polygamy, 
initiation ceremonies, gender roles, and gerontocracy were not 
reinstated after independence although they play a significant role in 
many Mozambican cultures. They have continued to be suppressed in 
order to promote scientific and rational thinking favoring those in 
urban areas with knowledge of Portuguese. 
Some debate recently surfaced as to the cultural sensitivity of 
school materials. Although some songs may be sung in national 
languages, little or no attention has been paid to cultural and 
linguistic difference. Mozambique continues to use a melting pot 
theory of assimilation, promoting a common language and one culture, 
yet cannot define what the Mozambican culture is. Diversity may have 
been recognized by Mondlane in 1967 but it has not been until recently 
that the promotion of diversity to serve the national interest has been 
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discussed (eg. three national seminars were held in 1988 and 1989 which 
presented a forum for discussions about language standardization, I 
Seminarion sobre a Fadronizacao de Ortografia de Linguas Mocambicanas, 
8/88; national language use in radio broadcasting, I Seminario de 
Radiodifusao em Linguas Mocambicanas, 12/88; and literacy, Seminario 
sobre Metodos de Elaboracao de Manuais de Alfabetizacao, 4/89). 
In 1979-83, the National Campaign to Preserve and Value Mozambican 
Culture was initiated and later followed by the National Festival of 
Popular Music (1978), the Festival of Traditional Dance and Song, and 
other promotional cultural campaigns. In 1983, with the assistance of 
the UNDP, a project in the Ministry of Culture (MINC), ARPAC, was 
designed to help preserve the cultural heritage of Mozambique and to 
expand documentation on culture and heritage. 
ARPAC opened nuclei of study in some provinces with interests 
ranging from handicrafts and sculpture to ethnomusicology and 
linguistics. Although funding and staffing have continued to be a 
problem and objectives originally set are being restructured, a 1987 
study was completed on some linguistic factors of concern for a Nampula 
ARPAC nucleus (MINC, 1987) and 1988 projects included Filimao’s studies 
on the images of women in Beirense music, research on dislocated war 
refugees, and research on local authority figures of Beira, Dondo and 
Nyamatanda (Filimao, 1988a,b,c). ARPAC continues operating out of the 
Ministry of Culture in Maputo.* 
*A. Rita-Ferreira compiled an excellent bibliography for studies 
on the traditions and cultures of Mozambique (1973, 1975). Other works 
include Jeffreys (1962) and Medeiros (1982). 
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Musical productions and plays continue to take place in Maputo. 
The dance company has provided yearly performances including Motambican 
songs and dances performed in local languages. Plays have been 
presented both with national language titles and performed in 
Portuguese (Karingana ua Karingana, 1988), or with Portuguese titles 
and national language performances <Nove hora, 1989). 
Songs in national languages had an important role in the colonial 
period of Mozambique’s history. Some were used as passive resistance 
either to the Portuguese colonial rule or to the Portuguese language 
itself. Marshall (1988) has compiled some of these songs: 
1. A coal loading song in Lourenco Marques from the early 1900's: 
Loku vaku lanja, lanja ka wena - lanja 
Maputukezi i male mi baku leyi - lanja 
When they say heave that shovel, shovel - heave 
The Portuguese live by stealing our wages - heave 
2. A song of the Chope in Inhambane: 
We are still angry; it’s always the same story 
The oldest daughter must pay the tax 
Natanele tells the white man to leave him alone 
Natanele tells the white man to leave me be 
You, the elders, must discuss our affairs 
For the man the whites appointed is the son of a nobody 
The Chope have lost the right to their own land 
Let me tell you about it 
3. In Zambe2ia, at the Sena Sugar Estates: 
You are making us suffer 
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Beating me up 
You, beating me up 
You, Mr. Balls owner 
Your penis 
You are making us suffer for nothing 
Me, working for nothing 
We’ve seen hardship with the sugar 
Look we're getting just two hundred only 
Getting three small cru2ados only, your penis. 
4. A popular Chope song from the Quissico district in Inhambane told 
of two men who refused to say "bom dia" {good morning, in Portuguese) 
and were sent to prison: 
Listen to the song of Chigombe village 
It's tedious saying "bom dia” all the time 
Macarite and Babuaane are in prison 
Because they didn't say "bom dia" 
They had to go to Quissico to say "bom dia". 
Many freedom songs in national languages were also sung during the 
liberation struggle. They supported the struggle of FRELIMO and 
denounced colonial oppression. Songs today continue in national 
languages, denouncing attacks by bandits, famine, and men leaving to 
work in the mines of South Africa. 
Songs, often accompanied by dance, continued in national languages 
denouncing colonialism while Portuguese was being used as the language 
of liberation and national unity. Radio programs in national languages 
were supported by both the Portuguese and FRELIMO: The Portuguese used 
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national languages to denounce FRELIMO while FRELIMO used them to 
denounce the Portuguese. Portuguese was used by the colonizers to 
implement colonial oppressive laws and Portuguese was used by FRELIMO 
as a symbol of liberation. 
The Media 
The earliest publications of 0 Brado Africano promoting Mozambican 
national identity was published in Portuguese with a section in 
Xironga. Even after censorship was imposed by Salazar, Xironga 
continued in 0_B,rado Africano (but supporting Salazar’s regime) until 
the transitional government took power in 1974 when Xironga was 
discontinued. FRELIMO published its revolutionary journal, A Voz da 
Revolucao (Voice of the Revolution), in Portuguese. How national 
languages were used in other publications has not been fully 
documented5. 
Posters, which have played a role in the promotion of national 
unity throughout the FRELIMO struggle, generally used Portuguese as the 
medium. They have on occasion been in national languages when 
promoting song,dance, or cultural events.5 During the armed struggle 
for independence, FRELIMO used posters to further its cause and inform 
the masses. More often than not, their message to unite, and later to 
study, produce and combat inferred literacy and jobs attained through 
the knowledge of the Portuguese language. 
BFor a comprehensive listing of all publications in Mozambique 
since 1885, see Sopa, forthcoming. 
®See Salstrom and Sopa, 1988. 
166 
The first radio transmission in a national language occurred in 
1957 on the "Radio Clube de Mocambique" (Radio Mocambique, 1988). It 
was in Xironga on Sunday mornings for a 15 minute transmission. The 
program was sponsored by Zuid, a national company, and advertised 
radios, batteries, and refigerators. It was so successful that in 
1958, the "Hora Nativa" (native hour) was created and transmitted on 
medium wave Sundays and Thursdays. 
Soon after, "Radio Informacao" was created by the Indigenous 
Business Services Office and promoted programs on health, hygiene, and 
cattle breeding. It was transmitted on the same channel as Hora 
Nativa. Radio Informacao transmitted in Xichangana, Echuwabo, and 
Emakhuwa in the provinces of Maputo, Ga2a, Zambezia, Nampula and Cabo 
Delgado. 
In 1961, "A V02 de Mozambique" (The Voice of Mozambique) was 
established as the radio and cinema division for national languages 
under the control of the colonial regime. It suppressed the growing 
nationalist sentiment and promoted Portuguese cultural values and 
assimilation "to reduce the possibility of Mozambican identification 
with nationalist ideas” (ibid, p. 3). 
In 1965, to counter the propaganda spread by Portuguese colonists 
over the radiowaves, "A Voz de FRELIMO" was established. The 
Mozambique Radio Club began transmitting from Beira in 1970 and hoped 
to reach the center and northern sections of the country, as well as 
the neighboring countries, with anti-FRELIMO propaganda. During the 
transitional government of 1974, some provinces used national languages 
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to keep citizens aware of the continual process of independence. Such 
as the case of Niassa Province, where Emakhuwa and Cinyanga were used. 
Radio Mocambique was created at independence, in 1975, and the 
Voice of Mozambique was closed. Radio broadcasts were used in some of 
the major national languages in order to help "spread the political 
line of FRELIMO and mobilize the people for national reconstruction" 
and to "spread the new political, cultural and ethnic values" (ibid, p. 
4). However, due to the lack of education in national languages, the 
radio broadcasters had difficulty translating materials (since the 
orthography seminar only took place in August of 1988, these problems 
still exist today). Despite the inconsistencies, a total of fourteen 
national languages were being broadcast in eight provinces soon after 
independence. The broadcasting of these languages did not, however, 
suit the demographics of the country since linguisitc maps had not been 
drawn. In the case of Emakhuwa, for example, the country had over two 
million speakers but broadcast to a very small area on two regional 
transmitters. 
Since Portuguese was proclaimed the official language of 
education, national languages were not taught in schools, and national 
language standards were unknown to many broadcasters. Portuguese soon 
dominated and national languages were discouraged. Today, radio 
transmissions consist of two hours daily in national languages and six 
hours daily in Portuguese in some provinces and more in the provinces 
of Maputo, Gaza , Zambe2ia and Sofala (ranging from total transmission 
time of 17-19 hours). There is no direct communication between the 
radio and the community it serves because of the war, financial 
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nor is there a liaison restrictions, obstacles in communication, etc., 
between the radio communications and other institutions which have 
interests in supporting national languages (Radio Mocambique, 1988). 
There is, however, INDER (information for rural development) which is 
transmitted to the rural areas. Radio and battery availability have 
been obstacles to the successful implementation of such programs. 
In 1983, the Secretary of State for Culture stated: 
It is in Mozambican (Bantu) languages where the principle 
constructive elements of the Mozambican cultural identity reside, 
are preserved and transmitted (in Katupha, 1985). 
In 1988, at the first seminar held on the problems and 
possibilities of broadasting in national languages took place in 
Maputo. Radio Mocambique officials voiced their wishes to upgrade the 
station’s quality and quantity of broadcasts in national languages to 
aid in the development of national languages and culture ..."it is 
this same identity CMozambican-ness] in diversity that constitutes and 
guarantees national unity" (Radio Mocambique, p. 11). It was at this 
conference that the Minister of Culture stated, "unity does not mean 
uniformity". '7 
The Minister's words may not be readily evident since all 
documentation cites Portuguese as the language of liberation and 
unity. Yet the promotion of Portuguese was undertaken, at least in 
€ 
part, in national languages. FRELIMO freedom songs, the People's wall 
journals, and internal administration seem to suggest that Portuguese 
'came to power' only through the acceptance of those communicating in 
"’The Minister made this comment after voicing his dismay at a 
translation made in the provinces that his position, Minister of 
Culture, was the "director of toys". 
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other languages. Village elders, spiritual leaders, and rural 
populations had to be approached in national languages and the struggle 
of FRELIMO for the Mozambican people disseminated in national 
languages. If this is the case, was Portuguese really the language of 
liberation? Or more importantly, should Portuguese continue to be the 
language of liberation and unity when 707. of the population speaks no 
Portuguese? 
I 
Indeed, the slogan which lives on today and continues as a symbol j 
of liberation by those in Mozambique and throughout the Southern ' 
Africa region is in Portuguese. "A luta continua", the struggle 
continues, was commonly used by Samora Machel. The South African 
I 
symbolic phrase of liberation is not in English or Africaans. 
i 
"Amandla" is a Zulu word meaning power. It, too, is used in other 
countries to symbolize freedom and liberation from oppression. 
I 
I 
Promoting a Common Language 
i 
I 
i 
i 
As Kelman (1971) noted, the promotion of one common language 
might have positive and/or negative effects on the population. Many 
i 
factors must be weighed to evaluate the successes and failures of i 
i 
common language promotion. 
The Role of Portuguese 
As the liberation struggle grew, Portuguese was used by FRELIMO. 
Poems collected by the FRELIMO fighters are in Portuguese, although 
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often a 19th century Portuguese which had been taught to the older 
militants in missionary schools (interview with F. Mendonca, 1989).° 
Noticias, the Maputo daily newspaper. Tempo, the national weekly 
magazine, and other publications are in Portuguese but may have titles, 
subtitles, jokes, games, or titles of literary works, in national 
languages (usually Xitsonga, the language spoken in Maputo) or in 
"Mozambican Portuguese". Economic, political and social changes 
through the colonial period and later through the formation of a new 
nation-state have actively supported one language either in the 
interest of colonial supremacy or independent national unity. 
One of the major events regarding the question of language use in 
independent Mozambique was the First National Seminar on the Teaching 
of Portuguese in 1979. Its purpose was not to question the use of 
Portuguese but rather to determine teaching practices and standards of 
the Portuguese language in Mozambique. How Portuguese was taught and 
used had direct implications for national language use. 
In 1979, Portuguese was re-established as the language of 
liberation (originating from the FRELIMO fight for independence CMEC, 
1979, p. 23), of unity (against tribalism, racism and regionalism), 
and of acquisition of modern knowledge (scientific, technical, 
international ) corresponding to the attempt to dismantle 
underdevelopment (Yai, 1983). Although the seminar advocated the 
continual and growing use of Portuguese, it also recognized that 
Mozambicans used Portuguese as a second language, and that Mozambican 
languages would have a greater role in the process of technical- 
®See Poesia de Combate, FRELIMO, 1979. 
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scientific and cultural advancement in Mozambique (MEC, 1979, p. 2). 
Further: 
The FRELIMO party has attributed to the Portuguese [language] the 
functions of serving: as a vehicle for the ideology of the Party, 
for scientific and technical knowldege and as an instrument of 
daily communication. To reaffirm this option, the Party and the 
government do not claim to relegate to a second plan of Mozambican 
Languages, of Bantu origin, but resort to the linguistic 
instrument which, for now, would offer less risks and more 
guarantees of success for communication between everyone (MEC 
1979, p. 3). 
However: 
The diffusion of the Portuguese language cannot, however, be 
realized to the detriment of the evolution of national languages 
since they are an integral part of the Mozambican culture (ibid). 
The seminar, together with directives from the First National 
Seminar on Information ( 1977 ), recommended that the government 
continue efforts to establish national unity using Portuguese while 
never denying or devaluing the importance of Mozambican cultures 
(although often referred to as one culture) or languages. Three major 
issues emerged: the role of Portuguese in Mozambique (in school, 
literacy and information); teaching Portuguese (programs, methods, 
materials, and evaluation); and teacher training. The first major 
effort since independence reaffirmed the role of Portuguese as 
liberating and unifying. 
Studies have been conducted on the role and influence of 
Portuguese in Mozambique and in Africa, including: The 1985 UNESCO 
International Meeting on the Portuguese Language in Africa; Language, 
Literature and Cultural Systems (Mendonca, 1989); Portuguese in 
Mozambique (Goncalves, 1987); Some Problems in Normalization of 
Portuguese in Mozambique (Firmino, 1987); Portuguese as a Literary 
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Language in Mozambique (Mendonca, 1987), Que Futuro para a Li nan* 
Pqrtugesa em Africa (Ferreira 1988); Languages and Cultures in Contrast 
(Sitoe, 1988); the 1989 7th Annual Meeting of Lusophone Countries; 
Cumprimentos As Minhas Maes (Sitoe, 1989); and Linguas, Educacao, e 
Desenvolvimento: 0 Caso da Africa do Sul e de Mocambique (Sitoe, 
1989 >. 
The definition of the differences in Mozambican Portuguese and 
standard Portuguese were discussed as far back as 1979 when the final 
communique of the First National Seminar on the Teaching of the 
Portuguese Language stated that such deviations should be studied so 
that a normalization of one Mozambican Portuguese could be spoken 
"from the Rovuma to the Maputo" (MEC 1979, p. 3). There is an 
association of Mozambican writers (Associacao dos Escritores 
Mocambicanos ) which meets regularly and whose authors have published a 
number of books. The association published Musongi by Bento Sitoe in 
1985 (a novel in Xitsonga). Previously, Tempografica had published 
Zabe 1 a (also in Xitsonga) in 1980 by the same author. Other works 
include a novel in Xironga by Porto Manhica and the literary magazine A 
For ia. 
In the past five years, studies of deviations from standard 
Portuguese have included the bilingual analysis of Mozambican 
Portuguese currently used as a second language, by speakers from a non- 
Portuguese background. Such studies continue to offer insight into how 
Portuguese is being shaped in Mozambique especially compared to 
Portugal and Brasil (Goncalves, 1987; Firmino, 1989; Sitoe, 1989a,b; 
Julien, forthcoming). In addition, the 'Mozambicanization' of 
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Portuguese is often used in the daily newspaper Noticias and the weekly 
magazine Tempo in various combinations. Also, in southern Mozambique, 
"fanakalo" or "lobo", a combination of Dutch, English, and Zulu, has 
been used as a lingua franca by miners in South Africa where many 
languages converge and have formulated this miners’ common language. 
The process of linguistic change can also be witnessed in writings 
which use new "Mozambican” words in literary prose. Such changes, 
combinations, and deviations are commmon where a new standard is 
established by nations using a borrowed language (eg. the 'Portuguese' 
of Brazil and the English' of the US). The changes include adopting 
words from a national language (eg. "dumba nengue", a Xitsonga 
expression for black market, which has become an accepted expression in 
Portuguese in Mozambique) or the adoption of change in Portuguese 
grammatical forms due to Bantu interference or the creative 
interpretation or modification of Portuguese grammatical rules9. 
The Role of National Languages 
The university began studies of national languages in Beira in 
1979. A representative from the Department of Modern Arts stated: 
National languages belong to the people, not to their ancestors... 
Language reflects society and helps transform it... Through the 
conscious change of language, we can reinforce the process of 
transformation of the society done through economic and political 
means.(Noticias da Beira, 31/7/79 p. 3) 
National language research began in 1978 when NELIMO (Center for 
the Study of Mozambican Languages) was founded at the Department of 
9For an insightful view of such variations, see Couto, 1988, 1989. 
He also has written for Noticias and Tempo. 
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Modern Arts, Eduardo Mondlane University. Comprised of two foreign 
researchers and only one Mozambican (Noticias, 19/06/82), NELIMO was to 
study national languages in order to provide information for future 
Portuguese teachers, to study cultural preservation, and document 
linguistic forms which might aid Radio Mozambique and other media. 
The research was envisaged as a collection of linguistic surveys 
assisting in the structural elaboration, dictionaries, dialects, 
sociolinguistic considerations and bilingualism. It was hoped that 
NELIMO would be able to investigate the linguistic situations in the 
provinces of Maputo, Gaza, Inharabane, Cabo Delgado, Nampula and 
Zambezia by 1984. 
The work underway is meeting the recommendations of the Party and 
of the State in that it proceeds a systematic, scientific study of 
Mozambican languages as they play a more and more important role 
in the process of the scientific and cultural advancement of our 
country (Noticias, 19/06/82). 
NELIMO found its initial funding from SAREC (Swedish Aid Agency), 
France, Germany, UNESCO, and collaboration was established with the 
University of Warsaw, Poland. Other institutions with which 
collaboration was foreseen were the universities of Harare, Lusaka, 
Dar-es-Salaam, and Leiden, Holland (Noticias, 22/06/82). 
In 1983, for the first time in the history of Mozambique, the 11th 
Session of the Central Committee recommended the creation of a center 
for the study of Mozambican languages. The Ministry of Education and 
Culture solicited ideas from UEM on possible research applications for 
national languages. UEM furnished the ministry with an outline for 
possible investigation including areas of descriptive linguistics, 
sociolinguistics, psycholinguistics, historical linguistics, 
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codification and elaboration of languages, teaching strategies, 
promoting national cultures, and Portuguese standards in Moiambique 
<UEM, 1/7/83). In 1983, a paper supporting the study of national 
languages by the Ministry of Education and Culture (MEC), Office of the 
Secretary of State for Culture, discussed the past stigma of national 
language promotion and offered this warning' 
The few references that exist Cre national languages] are 
associated with the anti-tribal policy of the FRELIMO Party and 
the fight for the construction of national unity - which contains, 
at least, a note of prudence that ethno-1inguistic consciousness 
is normally held as the principal support of tribal attitudes 
( 1983a, p. 2). 
It suggested that since national languages were spoken as a first 
language by millions of Mozambicans: I 
I 
The reflection about the nature and significance of our political 
independence in the process of the construction of a Mozambican 
motherland ...Cinitiates] a new interest in the deepening of the 
concept of cultural identity" (ibid, p. 6). 
i 
The recommendation by the 11th Committee was developed further 
i 
when the MEC published still another paper supporting the research and 
use of national languages: 
...if we choose to direct ourselves to a situation, surely a very 
distant one, in which Portuguese will be the language of 
Mozambique, we should take measures so that this doesn't happen at 
the expense of cultural amputation and could come to mean the 
disappearance of Mozambican languages...The prolonged contact of 
Mozambicans with the Portuguese language is not culturally 
innocuous (MEC, 1983, p. 13). 
f 
The IV Congress of the Frelimo party, held in 1983, included 
discussions defending national languages as vehicles of communication 
and expressions of the Mozambican culture (Frelimo, 1985, p. 40). Some 
participants at the Congress had difficulties expressing themselves, 
even to the President, due to the language problem: 
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Comrade President, I have 
never had the opportunity to speak 
Ca district secretary of OMMD: 
difficulties speaking because I 
Portuguese. 
BUt “S SP°ke t0«ether at the time of the war, 
t r°n !uy°U ren,ember? •••When Cl had] my house there, 
could speak together and understand Portuguese better. 
the district secretary of OMMJ: I understand the Portuguese 
language a little bit (Frelimo, 1985, p. 51). 
we 
The Central Committee’s Report from the 1983 IV Congress made 
reference to the colonial practices which promoted illiteracy and 
ignorance (ibid) and to the fact that FRELIMO guaranteed each citizen 
the right to education. The report also recognized the 11th session of 
the Central Committee's decision to create a body which would research 
Mozambican languages for the purposes of providing important 
perspectives for social communications, education and professional 
training. Further, culture was envisaged as a necessary part of 
development in the common context of "national construction, defense of 
the motherland and consolidation of socialism" (ibid, p. 61). 
Today, the country being free, we should fight against the 
simplistic tendency to reject diversity as a form of realizing 
unity. To do this is to erroneously consider that diversity is a 
negative element of the creation of national unity: and to think 
that national unity means uniformity. Under the direction of 
FRELIMO, a Mozambican nation creates itelf as a strong cultural 
identity that also enriches and personalizes diversity (MEC 1983, 
p. 2). 
Some Mozambican scholars went abroad to study and obtain advanced 
degrees in linguistics. Studies by J. Mateus Katupha, former director 
of NELIMO, included research of his mother tongue, Emakhuwa, and the 
influence of mother tongues on spoken Portuguese. His intentions were 
to dedicate himself to further study and work towards "cultural 
preservation ... from dance and museums to language" and to further 
research into linguistic unity showing how to better use ... the 
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Portuguese language" (Tempo, 10/4/83). Katupha later stated that, 
"Mozambicans are illiterate in their own languages" (Domingo, 6/86). 
Further research was conducted by Machungo and Matusse, 1987; Sitoe, 
1987; Firmino and Ngur.ga, 1989; and Sitoe, 1989c. 
J. Mateus Katupha (1984) outlined three variables defining the 
Mozambican multi-1ingual situation: 
1. Multi-lingualism among the Bantu languages: 
Research in Bantu languages necessary to provide grammars, 
diaiect variation, social attitudes, linguistic practices etc., 
has been difficult, if not impossible, due to lack of materials, 
starf, training, and the war. Two languages were chosen as the 
foci for research at the university: Xitsonga and Emakhuwa. 
Texts were developed by B. Sitoe in Xitsonga in 1988 and P. Afido 
and M. Trinta in Emakhuwa in 1969. As of August, 1989, both 
languages are being taught as subjects at the university. The new 
master's' degree (1icenciatura) in linguistics has concentrations 
in Bantu languages, Portuguese and English. 
The role of national languages at INDE has focused on the 
problem of literacy in national languages and together with (JEM 
and DNEA, is currently undertaking research in literacy manual 
development with the help of SIL scholars. Languages targeted for 
these pilot programs are Xitsonga (area of Maputo) and Cisena 
(area of Beira). Although Portuguese has been promoted as the 
language of national unity "this does not mean...that there can 
be a determinist approach whereby linguistic unity implies 
political unity" (Yai, p. 4). 
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2. Multilingualism between Bantu and European languages: 
Portuguese is taught from the first grade on and is the 
medium of instruetion. Teachers are trained at the University and 
the Pedagogical Institute. Portuguese is taught in all of the 
institutes of technical and higher learning. 
Katupha (1985) lists three factors which seem relevant: 
Portuguese as spoken more in the cities than in the countryside; 
Bantu languages are spoken more in the countryside than in the 
citaes; Portuguese is spoken less in the countryside than Bantu 
languages are spoken in the cities. 
The contradiction of linguistic policy seems apparent in that 
it has been used as a symbol of liberation (before the unity of 
the independent state); national unity and a combatant against 
regionalism, tribalism and racism; and as an instrument of 
affirmation of cultural identity. The contradiction of the 
language policy was explained by the Minister of Culture (1983) 
when he stated, 
... [Mozambique is] a pluri-ethnic and multilingual society whose 
cultural identity is derived from a commun heritage of diverse 
local branches of the Bantu group... Cand] the non-Mozambican 
language of national unity which is foreign to the majority (in 
Katupha, 1985). 
3. Multilingualism between Portuguese and English: 
A further consideration enters the complex web which has 
already been spun. Mozambique is surrounded by English speaking 
countries. In fact, only two of the members of SADCC do not use 
English nationally as an LWC. International business is generally 
carried out in English and often documentation for funding and 
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reporting are produced in English by both foreign and Mozambican 
interests. English has become an important part of the Mozambican 
education system and shares in the social and economic prestige 
which was heretofore reserved for Portuguese. In addition, jobs, 
music, advertisement, sports, clothing styles, attaining success 
<including monetary gain) etc. are influenced by the English 
language and English speaking nations. In addition, since 
Mozambique has adopted the International Monetary Fund’s (IMF) 
economic restructuring, English will become more and more 
important in international commerce. 
English has been introduced in the four years of secondary 
school and the first two years of the university. It is taught at 
all institutes of technical and higher learning. It is hoped 
that the Language Institute, the Pedagogical Institute and the 
University will provide qualified instructors for the educational 
courses as well as the employment positions which require English 
proficiency. 
Research in the early 1980's also served to denounce past 
colonization processes and the "disrespect of African languages as part 
of the philosophy of colonialism" (Diario de Mocambique, 7/12/83). 
NELIMO presented the problem of colonialists referring to all languages 
as 'dialects’, which carried over to Mozambicans who still refer to 
their mother tongue not as a language but as a dialect, 'dialecto* or 
speaking 'em dialecto’. The contrary was also true, since many 
Mozambicans did not know that Xichangana, Xironga and Xitswa are all 
dialects of the Xitsonga language (Diario de Mocambique, 7/12/83). The 
180 
confusion arose when no distinction was made between what was a 
dialect and what was a language. 
NELIMO stressed that national languages might be expanded and used 
as vehicles of communication in the society (ibid, 9/12/83). It is 
noteworthy that since Portuguese was the language of national unity, in 
1983 the head of the Department of Modern Arts referred to Portuguese 
as a "national language" and all other languages as "African languages 
of Mozambique" (ibid). By 1988, the definition had changed and 
Mozambican or national languages meant languages indigenous to 
Mozambique. Portuguese was considered apart10. There have been no 
cases where national languages have been promoted to replace Portuguese 
(except for an alternative suggested by the 1983 UNESCO report which 
would replace Portuguese as the lingua franca but maintain it for other 
official and international affairs) but rather to go hand in hand with 
Portuguese. A NELIMO spokesperson stated: 
...there exists a certain dialectical relationship between the 
construction of national unity and the promotion of culture 
through maternal languages...the preoccupation should not only be 
to sanction a lingua franca, which is Portuguese, but also to 
respect the people whose language it isn’t. (Diario de Mocambique, 
12/12/83 ). 
INDE also took active interest in the problem of national 
languages in 1983. Its focus was not on the elaboration of languages 
(as was NELIMO’s) but rather on the influence that national languages 
were having on the performance of Portuguese by school aged children. 
10A consideration here is the confusion stated in the literature 
review about the term "national language". In Portuguese, linguas 
nacionais has come to mean languages indigenous to Mozambique which 
distinguish them from Portuguese, the official language. For 
distinctions of language classifications, see NELIMO, I Seminario sobre 
a Padronizacao da Ortografia de Linguaas Mocambicanas, 1989. 
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INDE researchers observed and taped twenty children for twenty days in 
each of two predetermined villages (Diario de Mocambique, 27/12/83). 
The objective was to obtain information which might help teachers 
realize the knowledge in national languages with which children enter 
school and thereby improve curriculum to draw upon that knowledge in 
Portuguese. INDE’s conclusions were discussed earlier. 
Katupha ( 1985), Sitoe ( 1987 ), and Machungo and Matusse ( 1987 ) 
classified Mozambican languages according to Gutherie’s groups prior 
to NELIMO* s orthography seminar in 1988. Following information 
generated at that seminar, it has been suggested that languages be 
divided into seven major groups consisting of eighteen languages 
(Firmino and Ngunga, 1989). Languages have been further described as 
numbering anywhere from seventeen to twenty nine each having dialects 
(personal communication with SIL staff). At the Orthography 
Conference, eighteen languages were recognized (although only thirteen 
were standardized due to lack of information at the conference CNELIMO, 
19883 ), and one dialect from each language was selected as the 
standard (56 dialects of the thirteen languages were identified 
Cibid] ). 
It was the first time that language mapping and linguistic 
elaboration were nationally recognized. The Minister of Education 
r 
opened the seminar and identified NELIMO, INDE, and ARPAC as 
coordinators and welcomed Radio Mozambique, the National Institute of 
Cinema, the Office of Social Communications of the Ministry of 
Information, and the Association of Mozambican Writers. Also 
represented were SIL, UNESCO, various church groups and representatives 
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from the universities of Zimbabwe, Swaziland, Malawi, Dar-es-Salaam, 
Warsaw, Boston <BU>, and the National Institute of Angola. In her 
opening speech, the Minister stated: 
Our independence was accomplished in order to affirm our culture 
our Mozambican personality...Cnational languages] will enrich 
spoken Portuguese in Mozambique and, side by side, will more 
inclusively and totally mold the multifacited expression of our 
Mozambican personality (in NELIMO, 1989). 
In addition to internal progress, the Organization of African 
Unity (OAU or OUA ) also promotes research on national languages in all 
of its member states, including Mozambique. Resolution 1123 (XLVI) on 
the Linguistic Liberation and Unity of Africa adopted in July, 1987 
calls for: 
i 
1. the objectives the OUA assigned to national languages in the 
I 
context of linguistic liberation and unity of Africa 
i 
2. the language situation, promotion of national languages and 
results obtained in member states i 
i 
3. the obstacles to the development of African languages policy 
i 
i 
in member states 
i 
i 
4. the activities and cooperation of national and regional 
i 
language institutions in member states 
In the OAU’s (1985) 'Language Plan of Action’, the importance of 
national languages in literacy has been stressed: ’’Illiteracy is an 
obstacle to development and literacy cannot succeed unless national 
languages are used” (in NELIMO, 1988). In the same document, the OAU 
stated: 
The cultural advancement of the African peoples and the 
acceleration of their economic and social development will not be 
possible without harnessing in a practical manner indigenous 
African languages in that advancement and development (p. 2). 
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Additional international interest in promoting national languages 
in Mozambique has been demonstrated by the Ford foundation, UNICEF, 
UNESCO, the World Bank, USIS, SIL, SAREC and others. 
Summary 
Throughout this chapter, the formulation of language policy has 
been examined. At its inception, FRELIMO chose Portuguese as a medium 
of communication. Because of this, Portuguese served to promote the 
national ideology - to unite one Mozambican people. Portuguese was 
used as the language of communication, liberation and unity. 
No doubt, the political rationale for the use of Portuguese as I 
I 
Mozambique’s official language during the struggle for liberation can 
be justified since Portuguese could provide a smooth transition to an 
I 
i 
independent, multilingual state. Since no common language existed and 
i 
the various distinct languages and dialects were potential fuel for a 
i 
tribalist, racist, and regionalist state, FRELIMO officials chose 
Portuguese to mobilize the masses toward centralized democracy. This 
i 
policy has meant that becoming 'Mozambican’ has not included 
membership to particular ethnic groups but rather replaced the value of 
a previous, historical ethnic heritage with a new, modern, liberated 
Mozambican one. Being Mozambican has promoted a national ideal which 
has overshadowed the realities of ethnic identity. 
Mozambique is an example of what Fishman referred to as A-Modal, 
meaning the LWC, Portuguese, is its official language since no national 
language would serve for the entire population. In addition, 
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Mozambique exemplifies Anderson's model of official nationalism 
intending to satisfy both sentimental and instrumental attachment 
needs by securing national unity, a stable economy, education and a 
new, free nation-state. 
Portuguese has provided some instrumental needs to be met since 
all business and success associated with the new 'scientific’ age of 
knowledge after independence have been in Portuguese. The fight 
against tribalism, racism, and regionalism to promote one Mozambican 
people was reiterated time and again in FRELIMO documents, speeches and 
in the media. The official nationalism chosen by FRELIMO, although 
tolerant of ethnic diversity, fell short of ever supporting such 
diversity. Instrumental attachments of the population were accessed 
through the Portuguese language while sentimental attachments may have 
been falsely perceived. 
What becomes clear is that the promise of access to education and 
well-being, FRELIMO’s desired goal, was not the reality which 
developed. Destabilization, which Mozambique has faced over the past 
fifteen years, has not allowed a stable multiethnic state to develop. 
A failing economy, a high illiteracy rate, and insurgent attacks 
(supported initially by Rhodesia and continually by South Africa) have 
created a Mozambican reality incompatible with the prosperity and 
access guaranteed at independence and promoted as the nationalist 
ideal. The war continues to kill, uproot and dismantle the peoples of 
Mozambique while disrupting the realization of national ideologies. 
The strict language policy, which was a source of unification for 
peoples dispersed by Portuguese colonialism, has become somewhat less 
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unifying. Policy may not validate sentimental attachments to ethnic 
heritage and, more recently, instrumental attachments to economic well¬ 
being. The failure of the more recent literacy campaigns may have 
aided economic decline due to the lack of a substantial literate 
workforce. And moreover, the low literacy rate may have aided 
destabilization efforts due to instrumental and sentimental 
dissatisfaction. 
Although the government has supported proposals to help remedy 
this historic and economic dilemma, few, if any, language policies have 
been developed. The elimination of the cultural identities which 
comprise the state of Mozambique has done little to create a prosperous 
and stable multiethnic nation. Since economics and war have allowed 
for less dissemination of knowledge than what was envisaged, a 
Portuguese speaking state has not emerged. Documents show that the 
shift from a strict Portuguese policy began in 1982 (especially 
supported by MEC and NELIMO) and the national languages of Mozambique 
have just begun to be studied in order to pursue the goals of literacy 
and access to education and well-being desired since 1974. This shift 
might not, however, represent the valorization of national languages 
and multiethnic stability but rather a transitional necessity for the 
educational realities of illiteracy in Portuguese. 
Supported by the Ministries of Information, Culture, and 
Education, literacy programs in national languages are being developed 
as well as research by NELIMO, INDE and ARPAC (MINC, 1988a,c>. 
Participants at the Orthography Seminar, the Seminar on Broadcasting in 
Mozambican Languages, and the Seminar on Elaboration Methods of 
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Literacy Manuals have offered insights into local problems related to 
the development of national language programs. 
A sociolinguistic survey for speakers of Cisena, administered in 
Beira in 1989 by a NELIMO/SIL team, was the first survey conducted 
since the 1980 census. ARPAC is conducting studies in cultural 
traditions in Mozambique and DNEA, 1NDE, and NELIMO are working toward 
literacy programs in national languages. 
Both corpus and status language planning are needed for 
appropriate alternatives in language policy to be developed in the 
near future. The necessity for such alternatives is recognized by all 
the agencies listed above and by politicians, writers, educators, 
journalists, planners, and researchers (OUA, 1987; Machel, 1988; MINC, 
1988a). Corpus and status planning are essential in all areas listed 
by Nahir (1977) including linguistic and non-1inguistic factors 
affecting language purification, reform, revival and standardization. 
Plans for a Center for the Study of Mozambican Languages has been 
in progress since 1983, and outlines for the roles of the Ministries of 
Education, Information and Culture have been developed, with 
descriptions for the possible composition, structure, and organization 
of such a center. In addition, suggestions have been documented to 
introduce national languages into the educational system in primary and 
secondary schools, and for further research at OEM and other 
institutions (MINC, 1988b). 
Thus far, the macro level of language planning has been discussed. 
Community based studies have been carried out by INDE in 1982 (the 
communal village ethnography) and in 1983 (the tape recording of 
187 
village children's use of language). Other studies include Lind's 1981 
literacy campaign research at the state owned fishing company EMOPESCA; 
Clason-Hook’s and Clason-Hook and Niconte’s 1982 studies on Mozambican 
Ports and Railways; DNAEA’s 1981 Nampula Party Members’ report; Lind’s 
1984 comparative provincial study held in Michafutene; Marshall's 1984 
agricultural cooperative study in Maputo province and 1988 Matola 
Industrial Company study; and NELIMO/SIL’s Cisena language survey in 
Beira. 
Chapter III has reviewed the historical progression of a group of 
peoples who constitute the nation of Mozambique. It has discussed the 
formulation of one Mozambican people, who, despite their multiethnic 
composition, joined in solidarity to overcome colonialist oppression. 
The language of the oppressor, Portuguese, was used during the colonial 
i 
regime to limit access, promote assimilation, and denounce liberation. 
The language of the liberator, Portuguese, was used to destroy 
t 
colonialism and support liberation. The language of national unity, 
i 
Portuguese, was used to modernize, mobilize and develop a new 
i 
ideology. 
I 
i 
Today in Mozambique, Portuguese continues to be used as a lingua I 
franca and is used in all official and governmental affairs. In 1988, 
for the first time in Mozambican history, Xitsonga was a university 
course, followed by a course in Emakhuwa in 1989. No national 
languages are taught in primary, secondary or technical schools. 
Virtually no literature is published in national languages. A pilot 
transitional literacy program is being developed in two national 
languages. 
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Radio programs are broadcast in fourteen languages, although the 
accuracy of translation is questionable. Forms of "Mozambican- 
Portuguese" are surfacing in spoken Portuguese, as well as in 
literature, although standard Portuguese (from Portugal) is taught in 
all schools. Officials visiting areas where Portuguese is not 
understood often use a translator. Infrequently, official 
communication in Xitsonga will occur in the capital and in the 
southern regions. For the first time in Mozambican history, thirteen 
of Mozambique’s national languages have been standardized. There has 
been little evidence of the support for ethnic diversity particularly 
in schools where only minimal sections of texts are devoted to a few 
ethnic descriptions. Mozambique has been able to thwart ethnic 
upheaval maintaining assimilative policies. Discussions for changes in 
the development of school materials and public awareness of ethnic 
diversity are now being considered. 
The official discourse related to language planning has not been 
formulated haphazardly. Instrumental attachments by the population 
were attempted through education, work and in combat to secure the 
stability of the nation. Assumed were economic stability, an end to 
war, and steady modernization all accessed and promoted through 
Portuguese. The promotion of a new free nation was meant to quench the 
thirst for any sentimental attachments. The well-grounded enthusiam, 
however, met with practical contradictions. 
With a failing economy, a continued war, and dissatisfaction with 
perceived limitations of a centralized democracy, instrumental 
attachments might no longer be satisfied. With the desperate state of 
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the nation, sentimental attachments to the state seem somewhat 
questionable as reported in research surveying literacy drop-out rates. 
The official discourse over the past few years has embraced the idea of 
introducing national languages to guarantee higher literacy rates in 
Portuguese. 
What does language planning mean now? Is it important to continue 
with Portuguese as a national unifier, a means of communication amongst 
all people or should national languages take on a more active, valued 
role? The following chapter presents a micro perspective of the 
language planning issues in Mozambique. It is an ethnographic study 
conducted by interviewing, observing and interacting with adults in 
Maputo who struggle for survival facing war and economic decline. In a 
country which has promoted the European colonialist language as its 
own, the official discourse attempted to secure stability and promote a 
new ideology, denouncing tribalism, racism, and regionalism. The 
following chapter attempts to identify areas of conflict regarding 
roles and uses of Portuguese and Mozambican languages. It will present 
the day-to-day common sensical realities of language practice in a 
multiethnic, multilingual state by privileging the voices of the 
recipients of Mozambican language policy. 
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CHAPTER IV 
LANGUAGE PLANNING ISSUES IN MOZAMBIQUE PART II: 
THE POPULAR CONSCIOUSNESS 
Introduction 
The purpose of this chapter is to uncover the indigenous 
constructs of language use in Mozambique. It presents an insider’s 
view of language use based on the common sensical realities faced in 
daily life. This ethnographic approach, toward a 'thick description’ 
of how official policies are enacted by the recipients of such 
policies, facilitates an analysis of language planning efforts based on 
local knowledge. 
A brief description of the ethnographic methods used is followed 
by short biographies of participants. The participants’ comments are 
derived from in-depth interviews. The researcher's observations and 
participant observations have also been compiled. The combined 
information gathered has been restructured, condensed and edited in 
order to communicate a sense of sequence and context. Three major 
themes that emerged are described in detail in this chapter. An in- 
depth analysis of the implications of each description is provided in 
Chapter V. 
As is typical in ethnographic studies, the researcher is 
responsible for the subjective and interpretive approach to the 
research findings and presentation. The researcher chose particular 
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passages, incidents and examples to help guide the reader. In some 
cases, comments have been paraphrased to help clarify the participants’ 
views or the phraseology was adjusted for an English language audience. 
Interviews were held in Portuguese or in English. Interactions 
experienced through participant observations took place in Portuguese, 
Gitonga, or Xitsonga. In the case of Portuguese, all translations and 
interpretations are the researcher’s. In the case of Gitonga and 
Xitsonga, participants aided in the translation into Portuguese. 
The purpose of this chapter is to describe the popular 
consciousness of language planning by revealing verbatim accounts of 
Mozambican adults in Maputo. It is through their experience and 
interpretations of their own realities, and the researcher’s 
experiences within such realities, that language planning will be 
compared and contrasted to the official discourse related to language 
planning discussed in the previous chapter. It is hoped that this 
approach will allow the reader to gain an understanding of the systems 
of cultural meaning in the popular consciousness by experiencing the 
power of participants' own words. 
Chapter II provided a review of the literature related to language 
planning. Questions which were raised at the end of that chapter 
related to the choice of the nationist model and the reasons for the 
promotion of the national ideology. In addition, questions were 
raised as to the other factors (eg. the economy, war) which affect 
language policy decisions. These issues, related to Mozambique, have 
been discussed in Chapter III. 
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What the literature suggests is a less linear vision of language 
planning yet few studies in planning include the popular voice as part 
of the research methodology. Typically, ethnographic accounts have 
been documented in classroom or community situations which relate to 
language acquisition and education (eg. bilingualism, intergroup 
relationships, speech behaviour, code-switching, etc.). Although 
language education is a vital component of language planning, planning 
researchers tend neither to use these valuable studies nor ethnographic 
methods in their own planning research. Surveys, although considered 
community based, may focus on attitudes and/or linguistic form but may 
not describe why and how the population has formulated such attitudes 
or practices. Ethnographic research privileges such information. 
An Ethnographic Approach 
As described in Chapter I of this study, an ethnographic 
methodology was chosen because it lended itself to the type of 
information solicited. The major body of information gathered was 
obtained through ethnographic interviews as described by Ives (1974), 
Spradley (1979), Bogdan and Biklen (1982) and Hammersley and Atkinson 
( 1983 ). 
t 
Notes from observations and participant observations have been 
woven into the fabric of the verbatim accounts. This method has been 
used to allow the reader to gain further insight into the issues 
raised by participants and to help the reader make transitions from one 
category or sub-category to another. Observations are also used to 
verify or elaborate on comments made by participants. 
After notes were compiled with transcribed interviews, the three 
themes, or categories, which emerged were: the maintenance of 
traditional knowledge; strategies for language use; and perspectives 
on Mozambican identity. Themes and subheadings are constructed by the 
participants' experiences which were compiled as a device to imitate a 
dialogue among the participants although the actual accounts were 
gathered in individual interviews on separate occasions. The purpose 
of presenting the material in this way is to try to shed light on the 
areas of interest by the compilation of verbatim accounts. 
Presentation of Participants 
All data were gathered in Maputo unless otherwise noted. The nine 
participants 
1. are residents of Maputo: either born in Maputo or emigrated 
to Maputo from Inhambane or Gaza; 
2. have at least a fourth grade education: educational levels 
represented ranged from fourth grade to graduate degrees; 
3. are literate in Portuguese and at least one national language: 
mother tongues included Xitsonga, Xitswa and Gitonga; 
4. are between the ages of 23 and 70; 
5. had a minimum of 5 hours of interviews or interactions of some 
kind: interaction time with participants ranged from 5 - 350 
hours each; 
6. are working or their spouse is working in Maputo. 
the sensitivity of the material, names of people and places were 
changed to protect the privacy of the participants although regional 
names (eg. Inhambane, Gaza, Maputo) were used in order to show the 
diversity of ethno-histories.1 
The following brief personal biographies of some key participants 
provide a context by which to weigh information in the interviews. 
The participants included: 
Boane: A gentleman over fifty, Boane is a vibrant individual who 
is very vocal about his feelings concerning the use of national 
languages. Working under the Portuguese, he clandestinely aided 
FRELIMO efforts during the early seventies. Boane, his wife and 
children, have always lived in Maputo. I only knew Boane for a 
few months. Boane is Xitsonga, a member of the Frelimo Party and 
currently has a professional career in Maputo. 
Catembe: A gentleman over fifty, Catembe’s life has evolved 
around the church as well as his professional career. Born in 
Maputo, he calls Inhambane his home. Like Boane, Catembe 
struggled against the Portuguese. Catembe, his wife and children 
live in the cement city in Maputo. Catembe is Xitswa and I knew 
him for two years. 
‘Words in Mozambican languages are spelled according to 
orthographies established by NELIMO, 1989, and personal communications. 
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Machava: A gentleman over fifty, Machava is a devote Christian 
and has also spent time in several occupations. A man who loves 
to laugh and give of himself, he is Xitsonga. I knew Machava for 
eighteen months. Machava has a professional career. 
Mai ace: Malace is Xitswa from Inhambane. He came to Maputo as a 
boy and continues to work and go to night school to complete his 
secondary education. Malace wants to complete his education and 
get married so that he can continue to work and support his family 
who are all in Inhambane. I knew Malace for two years. He is in 
his early twenties. 
Matola: In his early twenties, Matola is from Gaza. He is a 
student at the university and looks forward to a professional job 
in his area of expertise. Matola's family still lives in Gaza. 
Maxixe: Maxixe is in his mid-twenties and is studying at the 
university in Maputo. He is from Inhambane where his family still 
lives. After completing his studies, he hopes to work for 
professional agencies in the Maputo area. 
Ngoma: Ngoma is in her late forties and lives in the suburbs of 
the cement city. She and her husband moved from Inhambane in the 
1950's and have raised their family in Maputo. Ngoma is proud to 
be Gitonga and hopes that her grandchildren will be proud too. 
Ngoma's children are professionals in Maputo. One has completed 
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the university and another is currently in a 
Ngoma finished the fourth grade in the coloni 
active in her church. 
technical college, 
al times and now is 
Rungu: Rungu is Citonga. He was born in Maputo, but like 
Catembe, calls his home Inhambane. Rungu is a professional in 
Maputo where his family lives. In his late twenties, Rungu hopes 
to work for an international organization in Mozambique or abroad. 
Rungu is Ngoma'son. 
Xiluva: Xiluva is Xitsonga from Maputo. In her mid-thirties, 
Xiluva has family in the suburbs but lives in the cement city. 
She and her husband both have professional careers. Xiluva is a 
member of the Frelimo Party and has children in primary school. 
Reflections on Past Realities 
This section presents the participants' views of their own life 
histories. Issues emphasized by participants tell a story of one 
reality, the past, and how it affects perceptions about the world. In 
many cases, the past mirrors contradictions faced by participants in 
everyday life. 
This section is presented so that the national history examined in 
the previous chapter can be put into the context of individual lives. 
Rememberances of the past are used as a point of departure into the 
heart of the popular consciousness. 
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We Were Considered Dumb 
Catembe: Even though I „as born here in Maputo and didn’t even go 
to Inhambane until I was fourteen, I still say that I a, from Inhambane 
because my parents were from Inhambane. But since my father was a 
minister, he was transferred from one church to another. But we are 
from Inhambane even though one of my brothers was born in Casa, three 
of us here in Maputo, and another in Inhambane. We were travelling 
because of the church. I went to school here. Everything was in 
Portuguese. 
The parent church was in Inhambane. My father was one of the 
first ministers of that church. The church has spread down to Maputo 
particularly now because of the war. Much of our money now comes from 
the United States. So, all of our work, outside of Mozambique, is 
entirely in English. 
One Mozambican volunteer studied English in South Africa and tried 
to translate the Bible from English to Xitswa. My father had also 
learned English at the mines in South Africa. So, the beginnings of 
the church, even in Mozambique, were in English. Then, there was a 
transition into Xitswa. Firstly, we would have translators for the 
congregation from English into Xitswa. The missionaries learned 
Xitswa and then Portuguese. All communication was done in Xitswa. The 
only time they really used Portuguese was when they had to deal with 
government officials. 
For the first two years, all teaching was done in Xitswa at the 
mission school. You know, we didn’t really have technical studies. 
For example, we would say "two plus two" in Portuguese but we would 
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explain it in Xitswa. So, our communication was in Xitswa but the 
information was in Portuguese. It was a little confusing. We ran 
classes for two years, usually about age 6-8. We were really teaching 
literacy skills in Xitswa at the mission. 
Then the children would have to go to a regular Portuguese school. 
All the subjects were in Portuguese. But of course, the way the 
Portuguese ran the elementary schools, it took us six years to finish 
three years of schooling. We had, for example, grades la and then lb. 
So the first year of schooling took Mozambicans two years! It was a 
way to suppress us and keep us from succeeding. We were considered 
dumb, you know. 
Primary education only lasted until grade four. If you were lucky 
enough to be young enough and you passed level four, you could continue 
with the regular school. But there weren't many who succeeded. And 
even if you did, well, let me give you an example. When we had an 
exam, you could not put your name on the exam itself. You had to write 
it on a separate piece of paper and turn it in with your exam. Then 
after marking the test, they would change the top sheet of paper with 
another exam. So, even if I got a fifteen or a sixteen on a test, they 
would give the 16 to some Portuguese guy who failed or had a lower 
score2. I got his test. This went on for many, many years. And, of 
f 
course, you could never see your actual exam. They just told you what 
the grade was. So, we had no means of advancing. 
At the mission, we had books, hymn books, prayer books, and 
storybooks which had been printed in South Africa. I think there is 
2Grading was based on a 1-20 scale. 
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still a printer there at our church in l ... , 
our cnuich in South Africa. At that time, 
there was no Xitswa on the raHin 
in newspapers. Much later, Xitswa 
was broadcast in Inhambane I can’t- . . 
• 1 can remember when. Maxixe is where 
We're fr“- ”e StiU have la"d but, of course, we can’t go there 
now because of the war. When the war is over, you'll have to come 
visit. 
I went to a government primary school here in the thirties. We 
didn't have problems getting into elementary education here in the 
city. Anything higher then elementary school was a problem, though. 
They only let us got through those primary levels. There was a mixture 
at the school that I went to. There were a few Portuguese kids but 
mostly we were all Mo2ambican. 
I was not the son of an assimilado. My father didn't have that 
status so I was with all the other Mozambican kids. When I completed 
my primary education, I got three jobs and it was at that time that I 
applied to get my assimilado status. There were requirements that you 
had to meet. Your home had to be decent, and you had to work in 
specific jobs. It was really a type of brainwashing. They wanted you 
be like them, still black, but not "one of those natives". Do like 
they do. 
Being assimilated, we were not supposed to speak our own 
languages and we had some privileges. We could get into some secondary 
schools because normally we couldn't get into schools without being an 
assimilado. We couldn't get good jobs without being an assimilado. 
No. We were made to feel that we had to leave our own people. If you 
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were a cipaio, for example, you knew that you wouldn't have problems 
with the police. 
He were afraid of being caught speaking your own language. He 
didn't want to be considered low class. We were made to believe that 
being Portuguese was better. And some did leave their own people and 
they really did become black Portuguese. But I still was involved with 
the church and we had services in Xitswa. I always maintained that. 
I completed my elementary school here in Mozambique. Then in 
order for me to continue with my education, one of the missionaries and 
my father arranged for me to go to out of the country to finish 
secondary school. I completed my high school in Rhodesia at a mission 
school. 
Well, the church there was so progressive that Smith deported a 
bishop from Rhodesia. He had been able to obtain so many scholarships 
for Mozambicans, Angolans and Rhodesians to the U.S. and Europe. He 
was a strong supporter of FRELIMO. In fact, he was a good friend of 
Eduardo Mondlane and the Portuguese knew it. The Portuguese also knew 
that I had been to school there so... you can imagine. 
One time, I had a small Fiat and we were going to Beira from 
Salsbury. I was with my family, my wife and kids. But they detained 
me at the Mozambican border. They searched the car up and down. They 
wanted to find subversive materials but they didn’t. So, I was taken 
to a train and separated from my family. 
The Portuguese took me to Beira and then flew me to Maputo. I was 
detained in Maputo for three weeks and interegated by the PIDE. They 
wanted to know what the bishop was all about, who was chosen for 
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scholarships and why. You know. I told them what I knew was safe to 
tell. And any secrets, well. I didn't say a word. Ah, ah. those soys. 
They beat me up and tortured mp a i r w 
ea me a lot. I was one of the lucky ones who 
came out alive. 
In the meantime, my wife went back to Harare. We knew a cop 
there, a Rhodesian secret policeman who was very influential. So it 
was he who somehow convinced the Portuguese that I was not involved in 
anything. I was released and allowed to return to Rhodesia. From that 
time on, it became clear that it would be unsafe for my family and me 
in Mozambique because I was blacklisted. This was in 1965. We 
returned to Mozambique in 1974 during the transitional government. 
I Had No Conditions 
Machava: I was born In Maputo. My father came here to work. My 
father was a member of a church of Southern Africa. My grammar school 
was at the mission. It was for all the black kids. I was thirteen 
years old when I finished fourth grade. I was a teenager and I was 
made the teacher for grades 1 and 2. I did that for two years. Then 
they sent me to a private Catholic secondary school that the mission 
paid for. It was easier to get into the private school then the 
official Portuguese school, even though it was Catholic. Anyway, I was 
not an assimilado and so I didn’t have a Portuguese birth certificate. 
I couldn’t get into the regular school. 
If you were assimlated, you could get a corrugated tin house. 
The people from the administration office would come to see how you 
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were living, if you were well dresssed, and so on. I had no conditions 
to be assimilated. 
Portuguese was the medium of instruction. The services were in 
Ronga. The Catholics used Portuguese for everything. A friend of mine 
who would give announcements in the Catholic church in Portuguese to a 
congregation of perhaps 25% who understood him! The rest didn’t 
understand anything. Can you imagine? 
I completed a commercial course here in Maputo. Then the church 
sent me to Portugal to be trained as a minister. But when I had 
finished, because of the problems with the political police and the 
Protestant church, well, they did not allow me to come back here! But 
they let me come back in a few years later only because I had friends 
who had Portuguese friends who were working for PIDE. 
I was sent to work in Nampula with the Macua. I stayed working 
for the church until independence when I also began teaching. I have 
worked with several churches and I have taught many children. 
The Catholics Had God 
Ngoma: There weren't many who really wanted to study back then. 
I, who know little, went to the mission. The Catholics taught their 
doctrine, morals, physical education. And then people got married in 
that church. It was the Catholic mission that had God and everything 
else. The other ones really had nothing. 
I was lucky. My parents' house was very near the Methodist 
mission. But many came from far, far away. The Catholics were 
attached to the colonial government so they had the real schools. We 
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ones who first started our had some missionaries from Swit2erland. The 
church mission spoke English. It took them two years to learn Xitswa 
but they did and then they helped to open our eyes. 
The Protestant missions weren’t attached to the government. They 
should have been teaching but really they were teaching you about 
religion. There just wasn’t a chance for people to study in the 
colonial times. And then there was ’’chibalo”, forced labor, and the 
miltary. It was almost impossible to get an education. 
You can see by the way that one speaks if they are educated or 
not. You would say, "ah, he's been educated". I have been educated. 
I have morals: I don’t drink, I don’t smoke, I don’t spend my nights 
away from home. I've never spent the night with drunkards. Drink that 
water of theirs? Ah, they're dirty and the missionaries didn't want us 
to do that. They wouldn’t accept it. 
Graca Machel went to the mission where I was.3 Oh, that Graca was 
smart. She was small and thin but no one knew as much as she did and 
she was still a child. But all of our classes were in Portuguese. You 
know, we couldn't use our languages back then. Oh no, it was 
prohibited. But it was so difficult for us. They made us suffer 
because no one could pass the exams. We had to go through different 
levels of the same class. You know, "a", then "b" and try to pass all 
the way through fourth class. Yes, we suffered. 
Then the men had to join the army. We weren’t stupid, you see. 
But the way they taught us, well, no one could pass. And if the 
3Graca Machel became the Minister of Education between 1975-1989 
and wife of President Samora Machel. 
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missionaries really wanted to save you from this 
send you abroad to some other mission school for 
a few got to do that. It wasn't easy then. 
suffering, they would 
your education. Only 
There Were Two Different Worlds 
Rungu: I was born and raised in Maputo. But we are from 
Inhambane. When my maternal grandfather was young, he went to the 
mines in South Africa. In his life, he went several times. I think at 
least three. When he returned, he was able to establish himself with 
some money that he had earned. First he was a miner, and then he was 
able to buy some boats and he had a piece of land. According to the 
level of life of that region, he had a good life. He was respected. 
He had prestige. 
He was able to educate his sons in school — in Portuguese 
schools. Weil, my uncle went to a Portuguese school after fourth grade 
and my mother went to a Methodist mission school. It all had to do 
with my grandfather. You see, he had money and a vision. The vision 
was that it was necessary to go to school. 
My grandfather had a certain status and he wanted to show it. 
One of the ways to do that was to send his kids to school. It was a 
way of showing off his prestige in the community. Don't you see? 
t 
They would say, "Ah, the children of that man study. He's good for our 
society". It creates respect. I even had an aunt who became a teacher 
in the colonial times. She had studied in a Catholic mission school. 
She studied in Portuguese. But in the Protestant mission schools, they 
liked to use our languages. They had to use Portuguese during classes. 
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There was a law, you know. But, they used our languages a lot too. In 
the region, there were only those two possibility for us: Either the 
Catholic or Methodist mission schools. 
This was the normal schooling - through the church. There 
weren’t any white people there. This was in the countryside. But my 
parents were lucky since they lived in a region where there was a 
possibility of going to mission schools. It’s funny though. My mother 
went to the Methodist mission and my father went to the Catholic 
mission. In fact, he participated in the opening of the Catholic 
mission school. He even served in the masses. So, what was the 
objective of these schools? To evangelize. The objective wasn’t to 
instruct. It was to make people Christian. 
So my family did well. Even today, if you go to that area and ask 
about my family, people know. But that’s fairly normal in the 
countryside. People know. My mother still tells us that my uncle had 
three bicycles. Three!! That was a luxury. Do you understand? A sign 
of prestige. I think my uncle was the first motorist of the whole 
area! Well, my uncle was a colonial soldier. And that has to do with 
the prestige that he had. Being a colonial soldier was a sign of 
prestige. 
My paternal grandfather was a "cipaio’’. People didn’t really have 
a clear idea about colonialism. I mean, people were obliged to accept 
the colonial system. There was no other way to alter things. And 
certain things gave prestige. Being a cipaio was one of them. 
He was an authority so people had to respect him. I think that’s 
why he had so many wives!! Being a cipaio meant you earned money and 
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you could arrange this and that. So the colonial system was good in , 
certain way. People in the interior of the country had nothing but my 
grandfather was well known. Even bad, really. My father says he was 
bad. Everyone was afraid of him. 
But cipaios were nothing, really. They didn't have many benefits. 
I mean they just beat people up, that's all. They were an instrument 
of the Portuguese. They didn't have to do what the other Mosambicans 
did. They had fixed jobs. So they were able to overcome their ethnic 
lives. Let's just say that - I mean, to be Gitonga means to be a 
fisherman or a farmer. He didn't do that. He had a social ascension, 
don’t you see? He had a salary. 
But his roots were still Gitonga. His cultural entity was 
Gitonga. His values were Gitonga. Let’s say - he was connected to the 
Gitonga not to the Portuguese. He may have had a minimal alteration 
but we can t say that he entered into the Portugese system. No, no. 
We can’t say that. He may have wanted to, but he couldn’t. 
Even now, if I go back there, when they ask who I am and I make 
reference to my grandfather, they ask, "Oh, how are you, then?*1. They 
change. They treat me better. So we can’t say that he left the 
standards of Gitonga life. No, he hadn't left. We can’t say that he 
had two lives because he couldn't have any contact with the Portuguese. 
His son, my father, got to go to school. On the one hand, my 
mother's family had status due to work in the mines in South Africa. 
So my mother got to go to school through level four. On the other 
hand, my father’s family had status due to my grandfather’s 
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participation in the colonial system. He al 
four. 
so got to go through level 
You have to understand that the churrK'c • . , 
cne cnurch s religion wasn’t a strong 
force - it was a way to go to school. I mean my father left the church 
and was a truck driver. He learned to drive in the army. He had to 
work. My mother stayed a housewife. Why? Because it was the way. 
The standards of Gitonga life. Even though she could read and write, 
she stayed at home. So my father left the army and became a driver. 
That was a very good job. Of course!! Fourth grade and a truck 
driver!! Oh, that was a good life. 
First he worked for private companies and then for the state. A 
state worker!! Oh, very good...Then, they came to Maputo. Cities, 
i 
cities. The illusion of the city. Maputo was okay. Everyone 
emigrated here. The pay was better. There was more work. That's what 
a lot of Gitonga did. They came to Maputo to find work. 
People with a fourth grade education - they had other horizons. 
To have more shirts, more pants, those things of the city. They are 
still coming. Because my father worked for the state, he was an 
"assimilado". In order to better your living situation, you had to be 
an "assimilado". Theoretically, he didn't speak Gitonga. The others 
had a "caderneta de indigenas". He had an identity card. 
When I grew up, I was - well - I mean you could consider us in a 
very privileged situation in relation to others. I was a little 
conscious of that. I went to school but a lot of my friends couldn’t 
go. I have friends who grew up with me and they still can’t read or 
write. But we didn't have problems. I mean, it was like a game. 
208 
Now the way that I grew up - well having such a separation - 1 
went to school and had certain habits. Today, for example, those 
friends - we don’t know each other anv more t• ..... 1 «ny more. ihere is no possibility 
for a relationship to exist Mv fat-kQr. ,, . , 
* ’ ny father was able to send us to school 
and that was good. But there were two different worlds. 
I didn’t have a group of Portuguese friends. Sometimes we were 
colleagues in school but only during class hours. After class, 
everyone went to his own house: Mozambican with Mozambican, Portuguese 
with Portuguese. You have to realize that Mozambique was divided. 
There weren’t any blacks in the city. You can’t imagine. It was so 
different than it is now. In the cement city, there were no blacks. 
Yet, a black would go to school and could stay there for the morning 
and then return to the suburbs in the afternoon. The whites would go 
into the city. So there was no way of having contact. 
We lived in a cement block house. My father built it. It wasn’t 
like this house.* We lived out there where the cane huts are. But 
that house was torn down when they decided to build the drainage canal. 
They just tore it down. But my father had this other house where we 
live now. It's made of wood and corrugated tin. The other one was 
better. 
Men Are Men 
Malace: I was born in Inhambane. I have worked since I was a 
boy. I was a cattle herdboy. It was a difficult life. I began 
*Rungu was referring to my apartment, a newly built cement block 
house in a very nice part of the cement city. 
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herding when 1 was seven. Each area had a group of boys. There were 
us. We had like a gang and we would fight the other herdboys. 
Each group had a leader and we would have to fight for him. The group 
that lost would have to do the work of the group that won. I ran into 
my sheperd gang leader in Maputo last year. What a surprise to see 
him. 
Where we grew up, there was an Asian family. We used to think 
they were strange because they would eat dogs. You know, it was funny. 
One day we’d see these dogs and the next day, they’d be gone! So, we 
all knew that the Asian family ate them. Can you imagine? 
We had lions, buffalos, and leopards. We had the most dangerous 
animals up there near where I lived. When I was a child, we would have 
to go hunting with my father about 30 kilometers from our village. The 
men got some weapons to try to kill monkeys or snakes. People would 
hunt monkeys to eat. Once, one of the guys in our village saw 
footprints and said that there was a buffalo in the area. But men are 
men. Everything that is dangerous, you know, they will try to go 
there. So, the men went and got their bow and arrows to prepare for 
the hunt of this buffalo. These arrows were long and they had poison 
on the heads. This poison comes from a root called ’’utsuru". 
One time there was an elephant. It was going through the area 
breaking up everything - all the trees and shrubs. There was no 
water. It was summertime and really dry. So the herd of elephants 
were looking for water but this one was by himself. The others must 
have gone without him. So the men shot him and when he fell, they shot 
him again with the poison arrows. If they let him lie there, he might 
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^6^in• So they h3d to be sure* at- , , 
* De sure that he was dead so they shot these 
arrows into him again. Evan before, during the wars, when people were 
fighting each other they used to use this poison. It kills quickly. 
I began school at age 10. It was at the end of the colonial 
period and we had the right to go to primary school then. Our classes 
were in Portuguese but nobody really spoke it very well. We learned to 
read and write but we all spoke Xitswa with each other. This was just 
before independence. Our teachers were Portuguese. 
I went to school in Inhambane for three years. Then I came to 
Maputo because I didn't want to stay at home, herd cattle and go to 
school. I wanted to come to the city and earn some money. So, at 
thirteen, I came here to work. I went to Xipamanine to ask around for 
work.5 A roan took roe in. He was from Inhambane too. He was Chope but 
he spoke Xitswa. I didn't speak Portuguese very well then. We always 
spoke in Xitswa. 
I wanted to continue with school in Maputo, but they wanted roy 
papers from Inhambane. I hadn't brought any documents from school with 
me, so I would have to return to Inhambane to get them. I worked for a 
year and then returned to Inhambane. 
I stayed in Inhambane and went to fourth grade. Two years later, 
I returned to Maputo but we were attacked by the bandits on my return 
f 
trip and all my bags were stolen. My documents were in my bags. I 
arrived in Maputo with no documentation. I arranged for a "guia de 
®Xipamanine is a suburb of Maputo. 
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marcha" but I never was able to do anything about my school 
documents.e 
xc 
Additional comments: The purpose of presenting some comments 
about personal histories expressed by selected participants is to 
construct a framework for the rest of the interviews. These comments 
confirm historical accounts of schooling and religious affiliations 
discussed in Chapter III and highlight the connection between church 
and education. 
Each participant has mentioned his/her mother tongue and/or ethn 
background. It comes up again and again, from Malace's herding days to 
Catembe's attachments to church services in Xitswa. Home life, 
family, school, work, and the Bible were all in national languages. 
Across interviews, school was conducted in Portuguese with 
smatterings of national languages in the Protestant missions as opposed 
to the Catholic. If we recall Rungu's description of his grandfathers’ 
prestige, both were gained from outside the Gitonga experience: One 
was from wealth from the mines in South Africa and the other from the 
Mozambican cipaio police. Both were then able to send their children 
to school to learn Portuguese, another non-Gitonga experience. Both 
were paid a salary, a confirmation of the significance of the change in 
economic well-being, from agrarian to trade. Rungu's comments suggest 
®A guia de marche is a mandatory identification slip which states 
the location you are leaving and where you are going. It must be 
signed by the chef de quarteirao, the local residential monitor who is 
responsible for residents in his area. He in turn has contact with the 
Grupo Dynamisdor. 
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a connection between the economic shr»not-v, • . , 
omic strength gained by working in the 
mineS °r ”0rkins f0r the 4„d 100.1 prosperity and prestige. 
A further observation about ethnic backgrounds is the process of 
assimilation which Catembe and Rungu both experienced as "separation". 
Neither Machava or Malace mentioned such strong ethnic separation 
experiences in their non-assimilated lives. Rungu excuses his cipaio 
grandfather for having been associated with the Portuguese, and he is 
insistent about his grandfather's continued Gitonga identity. 
The role of the church for everyone who was allowed access to 
being educated was therefore an essential part of life. It might be 
helpful to gain a bit more insight into how the role of the churches 
has developed and what it is today. The church will be discussed in 
the following section when the contradictions of religion are 
described. Ref lect i ons_on Past Histories was presented to give some 
glimpses of backgrounds of participants so that the accounts which 
follow will not be presented in an historical void. 
The Maintenance of Traditional Knowledge 
The maintenance of traditional knowledge is the first theme which 
will be examined. The role of traditional knowledge is a theme which 
arose across interviews and observations. This section will review 
comments made related to traditional knowledge and the conflict of 
traditional and modern knowledge realities today. The subcategories 
include discussions about the role of the church, ancestors, medicine, 
legends, storytelling, food, music and dance. This theme illustrates 
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the role of language in the knowledge dissemination process and 
to light the importance of the two levels of knowledge in daily 
brings 
1 ife. 
In Spirit. Soul, and Tongue 
Catembe: You know our church has sermons in Xitswa. So. my kids 
hear Xitswa and pick up words and understand things in Xitswa. But 
there is no church policy. It’s just what happens at different age 
levels. For example, the little kids have Sunday school in Xitswa. 
The older kids have a youth group which is in Portuguese. Ue speak 
Portuguese with them but we take them to a service which is held in 
Xitswa. We don't even have a service in Portuguese. 
The church here conducts its services only in Xitswa. In fact, we 
have just started a service in English because we have so many 
foreigners here who want to have a service. We now have a service in 
Xitswa and one in English but none in Portuguese. 
The different churches offer services in different languages. 
Here in Maputo, you can find services in Ronga, in Changana and in 
Xitswa. We do have Chope and Gitonga in our church. You know, we are 
all from Inhambane and we don’t have any problems together. Everyone 
understands the other's language. It's like Ronga and Changana. 
But each group has its own church. You know, anyone can become a 
member of our church. If Macua want to belong to our church, there is 
no problem but they would have to learn Xitswa. But, if the Macua are 
Muslim they wouldn't want to join our church anyway since it's a 
different religion. I don't know of any Methodist church which speaks 
a language other than Xitswa. 
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We don't have churches up in the north. The church was and .till 
is very regionalized in the central and south of the country. Of 
course, the Catholic church was the major church of the country because 
of the Portuguese. So you can always find a Portuguese service in a 
Catholic church and the language of whatever region the church is in, 
Ronga, Changana, Xitswa, etc. The Catholic church was really the right 
hand of the state and so it helped to suppress our other denominations. 
Machava: The Protestant churches used some national languages. I 
recall the time my mother told me that we should be able to read and 
write in Tsonga. The Protestant churches really brought in 
missionaries from South Africa, Rhodesia, Niassaland, Europe and so on. 
They began in the countryside using national languages. My maternal 
grandmother was converted by her brother who came back from South 
Africa. And they would teach the local people how to read and write in 
the local language.7 
We even used the word "xicola", the Xitsonga word for school, to 
mean the church. This happened in many Protestant churches. You know, 
before you were admitted as a member of the church, you had to go to 
classes to learn to read and write. The Presbyterians came from 
Switzerland. Some Methodists were from Great Britian and the U.S. 
People would go to the mission schools at night to learn literacy 
skills, catechism, the Bible and so on. The Catholics were only using 
Portuguese because they had wanted to abolish all the national 
7Xitsonga is spoken in Mozambique and in the northern regions of 
South Africa. 
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languages. They said that we were all Port 
soul, spirit and tongue. 
uguese and that included in 
Now, the fissions in Nsmpuls were founded by the Scottish 
missionaries in ZambezU. I don't know that they actually preached 
Macua but they translated everythin* in the Bible into Macua. In 
Inhambane, they taught in Gitonga and Xitswa at early ages. When 
people started day school, the missionaries taught in Portuguese 
because they had to by law. But they sometimes taught in national 
languages. 
in 
I read only in Xitsonga because I understand and feel it. Much of 
Xitsonga was translated from Zulu and English Bibles. Zulu and English 
from South Africa are the main influences on our Bibles. 
Ngoma: The Bible has these things. When God spoke to Moses he 
said," Moses, this land is sacred. Take off your shoes. You cannot 
come here with shoes". So, he spoke to God. And he asked Moses to 
lead the people. And we too do sacrifices with the goats and other 
animals to God. I knew Regulos in Maxaquene who did it too.8 This is 
called "muphasa”. That's why they say that Africa loves gods. 
But we cannot just leave our ancestors behind and offer animals to 
gods. The Christians don't like that. They don't want us to have 
ceremonies for our dead ancestors. But we still do and they know it. 
They can say what they want on the altar, we all do it. 
When someone dies, you lay flowers on the grave. The Christian 
service is one thing. It is a church service. We will go to the 
8Regulos were regional directors for the government. 
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cemetary and have a Christian buriai with the church. But we have 
another. We will also go home and invite all of our friends to drink 
That’s our ceremony. The ceremony of the people. We hide it and 
dress in capolanas.** But it is our ceremony not a Christian one. 
Machava: Blood is used in some Christian churches to purify . 
Usually, these are the Zionists. Sometimes when you take traditional 
medicines, you have to be cleansed, or pure, and the blood of animals 
is used as a symbol of the purification of the body. Otherwise the 
medicine will have no effects. The Assembly of Cod and Pentacostals 
baptize on the beach. Others who have buildings in town have their 
ceremonies in the church. They dig a hole somewhere in the church and 
fill it with water for the baptisms. Then they cover it up with a 
board or tin. If they don’t have that, they go to the beach. 
Rungu: Many people just go to a church so that they can study. 
They may not have any religious convictions. But that's the 
contradiction. You can kill a steer and offer it your dead grandfather 
and still be a Methodist! Look at the religious rituals on the beach. 
They combine African rituals with Christianity. I think people can 
understand better when there is a combination of our traditions and 
Christianity. They sing and dance in a local language. They may kill 
chickens and spread the blood over the heads of the people who will be 
aA capolana is a piece of material used by women as a wrap or to 
carry children. 
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baptized to be 
this Christian 
cleansed. Then, they are baptized 
ity or African ritual? 
as Christians. I s 
Additional counts: Rungu and , on seyeral ^ ^ ^ 
beach to see the Christian baptises. They were held in Changana and 
two of the ceremonies used live chickens which were beheaded. Their 
blood was used on the heads of the newly converted and then the 
chickens were roasted on the 
ea on tne beach for the congregation. This occurs 
on Saturday on the Maputo beaches. 
On another occasion, one of the classes which I taught at the 
university had a discussion about religion. What resulted was near 
chaos because the class split right down the middle: Those from Maputo 
and those not from Maputo. Those from Maputo thought that the Catholic 
church had been a pawn of the Portuguese regime and had raped the land 
and the people in the name of God. Religion, they said, should stay 
out of school and out of the government. On the other side were those 
from the north. One student, teary-eyed, stood up and said, "Teacher, 
if I did not have my Catholic mission, I would still be in my village. 
The mission taught me how to read and without it I would not be at the 
university. Religion in education brought me here". 
I Don’t Know What "Curandeiro" Means 
Machava: I don’t know what "curandeiro" means! It’s a Portuguese 
word which they use to describe what they call "witchdoctors". We have 
different names for these people. Curandeiro, what is that? 
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We have, for exa.p.e, .ku hah.uva", which the verb which mean, 
"to read bones". The person is the "muhlahluvi" or "mubiwatinhlolc". 
So you g0 there and say, "Look, I have a problem". Then he will be 
able to tell you 75% of the truth about yourself. Yes. he knows! ,f 
he is good, he knows. Sometimes fch<=>v i 
y n know names of people in your 
life and things in your daily life. 
You talk to him Ion* enough so that you can believe that he is a 
good muhlahluvi so that you will accept his advise about your problem. 
You don't tell him your problem. He tells you why you came and then 
tells you what to do about it. So he will tell you, for example, to go 
sacrifice a goat or go have a consultation with your dead grandfather. 
A way of remembering your ancestors might be to have a meal at home in 
remembrance of an ancestor who is perhaps angry with you. If the 
muhlahluvi does not discover why you are there and he doesn’t identify 
the problem, well, you take your money somewhere else and find another 
one. You can only speak in Xitsonga, of course. 
Then, there are also "nyanga’'. Your muhlahluvi might tell you 
which nyanga you should go see about getting healed if you need a 
healer. The nyanga is a medical doctor. The muhlahluvi gives advise. 
The nyanga gives medicine. You use nyangas only for illnesses. This 
is usually what is referred to as "curandeiro", I think. 
But a nyanga does much more than a medical doctor. There are 
nyanga who are specialists. They only know one thing like asthma, for 
example. I know a nyanga who treats cancer only. Yes, she only treats 
cancer. I know because my wife worked at the cancer unit at the 
hospital. They used to send people for operations. But some of them, 
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after being diagnosed as having cancer 
treatment. The next time my wife saw 
operation, no nothing! 
» would go to this woman for 
them, they were cured. No 
Yhere ate some who treat AKt^Vimn c 
treat asthma. Europeans say that there is no 
cure for asthma but these pecpls can cure it. I tell you with one dose 
of their medicines, the kids are cured of asthma. They use roots or 
they rub herbs and things on you, or they cut you and put medicine 
into your blood. Mental illness, tuberculosis? They can cure many 
illnesses. But they use natural things to cure. If they know that 
what you have is not curable through them, they may tell you to go to 
the hospital. They will send you to the white people - "famba ka 
valungu!!" Ha! Ha! 
You can tell a nyamusoro because of the headdress. It is called a 
”faduku" or "duku". Nyamusoros are those healers who have spiritual 
power. The women treat their hair with "tsumana”, a red powder. I 
think this comes from the Zulu and the Vangoni people. We inherited 
some of our traditions from them when they conquered our people. The 
headdress is one of these. Everyone will recognize this. 
Nyamusoros detect all of the spirits which are inside of you. 
They themselves are possessed by the spirits in order to detect the 
evil spirits in you. A muhlahluvi has bones. He tells you your 
problem and helps to solve your problem. A nyamusoro, either a man or 
a woman, is possessed and will shake and speak in the language of the 
spirit. He will smell you and when he detects the evil spirit in your 
body he will hit your body. It could be the spirit of an animal or 
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something else, B©f or^ itau r_ . 
y receive any medicine, you must be cleansed 
of your evil spirits. 
Matola: I use "baso" when , have a headache. Uhfin , have 
in my body. I use "ku hlavela". Baso is a fixture of cow fat and other 
ingredients. Ku hlavela is a process of rubbing different parts of the 
body with a mixture of herbs. I use both of them. When I am home in 
Gaza, I speak to my mother about these things. We always speak in 
Changana because she doesn’t speak Portuguese. 
Maxixe: I don’t know all these things. Usually, I will go to the 
hospital. My family lives in Inhambane. I speak to my family in 
Xitswa. If I am sick, I will explain my illness to my mother in Xitswa. 
Sometimes, for example, if I got bitten by a scorpion in Inhambane, I 
would use traditional medicine. If I got bitten by a scorpion in 
Maputo, I would go to the hospital because I am educated. But if I 
were at home in Inhambane, I would use the traditional methods. I have 
faith in traditional medicines. I tell you, I have seen miracles. I 
mean, well, even in Portuguese it’s difficult to explain these things. 
These are things that you have to see and experience. I really don't 
know if it is the traditional medicine that people are given that cures 
them or just the time that they spent trying to be cured. I know that 
I have seen miracles and I am educated. 
Matola: When I was a child, I did all these things. When I 
reached a certain level, when I understood science, I realized that 
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Some of those things wore not logical. I avoided talking to „ aether 
about them. For o.ampie, traditionally an illness is not caused by a 
microbe or a parasite No ti.i„ , 
• It s always caused by your neighbor or 
some spirit. There are these two reasons. 
Maxixe: Yes, that is true, 
natural causes. Not everything 
get malaria, for example. 
But they also say that there are 
s caused by the spirits. You could 
that 
the 
Matola. Yes. If you sat in the sun all day and you got ill, than 
is natural. But if got ill again and again and you didn’t sit in 
sun, that is not a natural cause. 
Maxixe: Even in my land, in 1982, my cousin's wife was ill. She 
began screaming, "Hey, don’t kill me’’. Well, this is not natural. If 
this is something that is caused by spirits, they must be cured. These 
things they don’t cure at the hospital. I have never been cured by a 
traditional doctor but I have been with people who have. 
Matola. I never wanted to discuss this with my mother because she 
spent a lot of money for traditional doctors. If you are sick, they 
t 
will come and throw bones and tell you what is wrong. The muhlahluvi 
will say that each bone has a message. For example, if your mother has 
died, she might want a ceremony. You might have to build a hut and 
bring a blanket or kill a cow or whatever. If you do that, all will be 
fine. 
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Sometimes, the muhlahluvi will tell 111 tell you that your neighbors say 
that you are having too much meat and rice. Your son maybe is working 
in South Africa or in Maputo and making money. He is sending the 
family money. So you have to talk to your neighbor about this 
situation. But you cannot go directly to the neighbor. No. You must 
see the muhlahluvi. You turn off the KoKt-er ^ j . . 
n orr cne li&hts and he begins to shake and 
quiver and he becomes the spirit of the neighbor. Of course, I don’t 
believe that he actually is the voice of the neighbor. I’ve done this 
by myself and I couldn’t prove that they really were communicating with 
the spirit of the person. He is expressing the feeling of the person 
who he is talking about. So, he says, ’’Oh, your family is having a 
good time and you never invite us to join in your food and parties. So 
I don t like this situation unless you give me some of what you have 
and share with your neighbors". 
Maxixe: If someone is ill, you might have to have a ceremony for 
your relatives. If a tree falls, then maybe a relative is angry. But 
especially if someone is ill, people believe there is a spiritual 
cause. I don’t beleive it. But usually they will tell you who is 
angry. This can be anyone from your family. They say how the bones 
fall is what the message is. When I am at home, I do all these things. 
I might use medication from the hospital, though. It depends. 
Matola: When I go home, my family gives me a full report about 
what has been happening there. They will say, "What we should do 
before you return to the city is to call the muhlahluvi so that you can 
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talk to your father. Your father 
then the guy will talk to me as if 
wants to talk to you 
he were my father. 
tf 
• So I go. 
He will tell 
And 
me 
things about my life. But if T ^ 
t revealed to him or to anyone 
what my problem are at school. example, he fee aMe fc# 
recognize that I have a problem at school. He won't know, but it's 
okay. I still g0 and talk to my dead father. 
Ngoma: You know, if you go to the hospital and can't get cured, 
you go to our doctors. They know how to read bones. I don't know if 
you have that in your country. Our doctors can cure many things that 
your doctors cannot: Epilepsy, for example, rheumatism, asthma. 
These people know why you are sick and they will throw these bones 
and read them and advise you. Or if your father has died - even a long 
time ago - and you want to contact him, they can do it. It’s like 
talking to him as if he were here - alive!! 
Do you have demons in America? Aren’t there demons in the human 
body? When they want to come out, they come out to speak. When the 
healer is working with you, he is trying to enter into your body. When 
he enters your body, he finds another body, the devil. So he speaks to 
him just as if he were another person. But they have to be trained 
healers. They must stay with their teacher until they are ready to 
serve other people. They have to go get their diploma. We can go 
visit one of these men. These people live in a certan area of town. I 
can arrange a meeting. I'll say that I need some help for my brother. 
I'll speak with him and we can go there. But only on Saturdays because 
he works at his job during the week. 
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Boene. I studied to b© a sditm i Ua»i 
a spiritual healer, a nyamusoro. It’s 
true. They treat sicknesses by going into a trance tQ try to hea, the 
sick. But faith is the real healer. If you don.t have the„ 
medicine will work. The cure is not the act. it's she faith in the 
act. I was a nurse too and I just don't believe that nyamusoros cure. 
I wanted to see if there was anything to it so 1 studied with one for 
two years. But finally, 1 don’t think that it works. 
The medicines are fine but the nyamusoro is nothing. Some of the 
medicines are really good. Two of my children had asthma. Our 
medicine cured them. I know this because these kids don’t have asthma 
anymore. I arranged for a nyanga to give them medicine. Could a 
nyamusoro have treatd them? I don’t think so. 
Xiluva. If my kids get asthma or they need the kinds of medicine 
that the nyanga have, then I take them there. They have herbs for you 
that they rub on your body. These herbs were so very good for the 
veins in my legs. Sometimes they use sweet potatoes. 
But the nyamusoro, well, I don't know. I don’t really have an 
opinion about them. I can't say that I don't believe in them. But the 
nyamusoro always blames someone else for your problem and so it seems 
not to be real. But my parents would never let me leave these 
traditions behind. Never. There are families that are powerful and 
people know that they are dangerous. There's one of these families in 
the suburbs. For me, these things are normal in my everyday life, ray 
life in Changana. 
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Mai ace: Sometimes I go to the healer. Bet now, I don’t know 
because at church they don't support the healers very much. I know 
that some of them know how to read shells and bones. They tell you 
that you are sick because of some person or thing. People go to 
healers for remedies for their problems. But, I don’t know. Sometimes 
I think that maybe they are on drugs! 
I know that the reason I wanted to go to the healer instead of the 
hospital is because people at the hospital die. They never tell you 
why. Your friends just die. A friend of mine had a stomach ache. He 
was a strong guy. He worked in the mines. Well, he went to the 
hospital and they said he’d be fine. Then, they operated on him and 
said that he would be fine. Then, he died. They never said why. They 
said, "He was sick!”. So, I’d rather go to the nyanga. 
It also depends on the church you go to. My church says that it’s 
okay if you smoke and drink. They don't mind. But others are more 
strict. I haven't been to the healer since I've been in Maputo. But I 
know where the Xitswa healer is. He lives in Maxaquene. I would 
always go to a healer who speaks Xitswa. You can't go to a healer and 
speak Portuguese. Ha! Ha! Portuguese? No way! They only speak in 
dialect. That's where I would get my medicine. I don't want to die in 
the hospital. 
Catembe: I am a Christian and there is no question about that. 
But there are people who are healers. If you are bitten by a snake, 
for example, they will come and hit the place where you were bitten and 
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pull your leg and toes. From that minute 
whatsoever. 
on, you have no pain 
I was stung by a scorpion when I „as a child. And the healer came 
tome. I was screaming with pain. He slapped the sting and pulled my 
ears and twisted my head and neck. He stayed with me no more than five 
minutes. Well, all the pain stopped and I went home to eat! I still 
don’t know where that power comes from. They can protect you from 
bites too by taking the venim from poisonous snakes and mixing it with 
herbs and other things. They make a vaccine. They do this with the 
Mamba snake and you know how dangerous it is. And they vaccinate you 
either in the arm or leg. Those people who are vaccinated are immune 
from snake bite. I’m telling you! 
Now, not just anyone can be vaccinated. No. The healer must know 
that you are a fair and just person because whoever is vaccinated also 
has the power to kill. If the vaccinated person strikes another person 
in anger, that person will die. The only way that that person can live 
is if the vaccinated person strikes him again for a second time. The 
reason is that this is what the Mamba does. If it bites you and you 
leave that location, you will die. But if you stay there, the Mamba 
will return before you die and bite you again. When it bites you the 
second time, you will live. The second bite acts as an anti-venim and 
cures you. So, if the one who is carrying the venim in his body 
strikes you in anger, you will die. Period. I haven't seen this 
happen, but this is what they say. I don’t know if it's true, but I 
know the story. 
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Machava: Unfortunately, the Christian religion has destroyed a 
lot of medical knovledge. I am not blaming the European missionaries 
because they didn't know our situation. But when they came, they 
thought that the African uay had nothing to offer. Ue had nothing 
written down so they thought we had no knowledge. They brought their 
doctors and books to help us. So if you were sick, you were told not 
to go to our doctors but to take their medicines. Even when they were 
learning our langauge, they never learned our culture. Maybe they knew 
something about our culture but not specific concepts that were our 
own. But now the European doctors will ask us what to do about 
illnesses because they now have proof that our ways work. I remember 
that there was a time when a nyanga was asked to help some medical 
doctors who were trying to learn our medicine to help them solve a 
problem. 
Of course, we Christians cannot offer sacrifices to anyone but 
God. So our tradition does not match the ideals of Christianity. I 
personally don’t go to the muhlahluvi. But if there were a situation 
when the vulungu, the whites, didn’t know how to treat an illness, I 
wouldn't hesitate. Go to the muhlahluvi! 
My mother was a devout Christian. We know that white people 
cannot cure many of our illnesses. But sometimes when you go to see 
t 
one of our doctors what they tell you is that the reason you are sick 
is because someone has bewitched you. This is what doesn't match with 
Christianity. It's the spiritual part not the healing part. You may 
be told that someone has put a spell on you. 
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It'S difficult because in order to go to the nyanga, you first 
»ust go to the muhlahluvi. So you night hear these things there. 
That's uhy the missionaries didn't want you to go there. My mother 
used to say, "Go to the muhlahluvi and whatever he tells you. just say 
yes! And if he gives you something, take it! But don't tell anyone''. 
So see, we can be Christian and accept our own traditions. 
You know, I don't ask people what they do. I believe that the 
Europeans just don't know. I do condemn the muhlahluvi who believes 
that you may be bewitched and therefore enemies are created. That is 
bad. But even now, in my congregation, I have sent people to the 
muhlahluvi and told them not to listen to their stories, just take any 
medicine or constructive advise that they give. It's the same thing 
that my mother told me. 
Additional comments: One day I saw Xiluva walking home after 
work. She couldn’t stop and talk because she was taking one of her 
children to the muhlahluvi since he had been sick for a week. No 
mention was made of the hospital. Her son recovered two days later. 
After visiting his mother one afternoon, Rungu went to his house 
and later informed me that he had taken a bath using herbs that his 
mother had given him. When I asked why, he explained that he had an 
important job interview the next day and he wanted to do well. The 
herbs, according in his mother, would help me. "Do you believe that?", 
I asked. "I don’t disbelieve it", he said. 
Because of the sickness and lack of medical supplies, healing and 
medicine are common place discussion topics. It seems that both 
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traditional and modern "white” medicines are used depending on the 
circumstances. Both have successes and failures. What is important is 
that each is accessed through its own language. Maxixe begins by 
stating that he really knows nothing about traditional medicine (he is 
educated) and yet ends up telling me that he has seen miracles. 
Our_Saints Are Our Ancestors 
Machava: In the Xitsonga tradition, or really, in the African 
tradition, we respect the spirit of our ancestors. Theoretically, non- 
Christians believe that spirits can interfere in your life. For 
instance, when there is a sickness, the head of the family has to go to 
a sacred place and speak to his ancestors just as if they were alive. 
We call this "ku hahla". He can go alone or take other family members. 
He speaks to the ancestor of his choice: Father, grandfather, 
grandmother, aunt, uncle, whoever. For example, if your child's 
diarrhea won't stop, you speak to your ancestors. If you are going to 
take a trip, you go ask protection so that you can be free of danger. 
It's like praying to God only we are asking your relatives. Sickness, 
travel, a new job, anything that happens in your life. You ask for 
their protection and guidance. 
Catembe: Even the people who go to church have kept certain 
traditional ceremonies. For example, when a person dies, the services 
and preaching will be Christian. But really, the praying afterwards 
for the person with the family for eight days is the traditional 
practice. No one ever talks about it but everyone does it. 
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Machava: You see, when you lay Hover, on th# grave 
you are remembering your ancestors. So that's not a conflict. 
Publicly, they go to church and bring flowers. But privately. that 
family, they want to say something. So they go home and have a 
ceremony for their dead ancestors so they know that they will not be 
angry. You see. they do both: Christian and traditional. Only close 
relatives are there when you are honoring your ancestors. Someone 
might be there at the house and not even know that this is going on. 
But it is. But if. for example, in the Catholic church, you don't want 
your ancestors to stay in purgatory, you go to mass to pray for them. 
We do everything. 
You refer to your ancestors when something happens and you think 
that perhaps your ancestors are angry and you need to have a 
consultation. Even my family, my tribe, has a special sacred place for 
calling our ancestors. We all do. No one ever talks about it. 
Sickness is always connected to your ancestors so usually people 
don't talk about them much. Many times I will not tell my friends, 
even my best friends, about what I do with the family. That's a kind 
of family secret. So if I go ku hahla for my grandfather, I won't tell 
anyone unless they are a family member. Everyone does these 
traditional things and everyone knows that everyone else does them but 
usually nobody talks about it. You know, even the high ranking 
officials in the government do traditional things but no one really 
knows what. If they go to their homeland, for example, it is probably 
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to consult their ancestors or to 
see a healer. But no one will admit 
that.10 
Boane: Our saints are our ancestors. It’s not St. Mary who is 
going to talk to God and do something for me. No. It's my grandmother 
who will understand. There's no connection between what happened in 
Palestine and what is here. We had our own religion. We still do. 
I Am the Son in Mv Father's House 
Malace: I really don't know much about traditions. My life has 
been here without a family. I know that the healers will throw bones 
or shells and tell people what their ancestors want - goats, cattle, 
chickens. And it's not just anyone who can kill these animals. It has 
to be the dead person’s namesake. So, since I'm Malace, I would have 
to kill any animals that the dead Malace asked of me through the 
muhlahluvi. In fact, my family is waiting for me to go to Inhambane 
now to ku hahla for my grandfather. We have to kill a goat and drink 
cashew alcohol. 
Every two years, we have a mass for him. But with the war, I 
can't go. When my father was sick, he went to the healer to see what 
was wrong. The muhlahluvi told him that my grandfather was angry and 
he wanted ku hahla. But my father had no money to buy a goat since the 
bandits had stolen all of ours. He continued to be sick. 
10As noted earlier, an excellent account of the role of spiritual 
leaders in Zimbabwe is presented by Lan, 1985. 
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But now, he arranged everything and he is waiting for me. But I 
wrote to him and told him that I can't leave school now. It might take 
me one or two months to get back here and then I would be kicked out of 
school. But it’s fine because I really don’t have a life which 
includes muhlahluvi. When it is time for me to die, I will die. I can 
go to the hospital and live. I can go to church and live. But I am 
the son of my father’s house. I will always participate in ceremonies 
in Inhambane for the family. But one brother is now in the army. The 
other is in South Africa. My sister and I are in Maputo. How can my 
father call his family together? 
Rungu: So, do you see? You can't continue without consulting 
your ancestors. For example, if I am named after an ancestor who has 
died, than this person was important in the family. Everything that I 
do, I have to go consult with Rungu, my grandfather, my namesake, with 
a bottle of alchol. This is called "muphasa’’. 
The best thing to do is go back to our land and hold ceremonies 
with my grandfather. But we can do it here too. You know, about every 
five years you should go back to your land and hold a ceremony for your 
dead ancestors. For example, I have to go there to hold a mass for my 
maternal grandfather. We will all go there. 
This ceremony will not really be as important as if it were for my 
paternal grandfather. I have his name, you know, so I am closer to the 
reincarnation of my paternal grandfather. I have to be there. But 
that’s a conflict. It’s very difficult to have a life here in Maputo 
and know what I should do in Inhambane. Try to explain this when you 
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are working on your .aster's degree thesis! You need to go to 
Inhambane to talk to your dead grandfather?! It's very, very 
difficult. 
Additional comments: Anderson (1183) said, "...nothing connects 
us affectively to the dead more than language" (p. 132). Ancestors are 
never discussed publicly. In fact, Rungu told me one day that the only 
reason he would discuss this with me is that he felt no threat seeing 
as I was leaving. He had never discussed his ancestors outside of his 
immediate family. 
When I was at Ngoma’s house one day, I noticed that a storm the 
night before had taken a tree out by the roots and it was laying across 
the road in front of her house. When I asked about it, she told me 
that someone was angry but she didn’t quite know who yet. She told 
Rungu later that she had told his father to inform his grandfather 
about the celebration of their wedding. His father had not contacted 
his dead grandfather and Ngoma thought that the grandfather was 
probably angry and that's why the tree fell. 
One afternoon, Rungu and I were walking on the beach. We got back 
into the car and returned to the city when he remarked, "Oh, I left my 
tennis shoes at the beach. Ah...My grandfather must be mad at me for 
f 
something. Maybe he doesn't like me swimming". We returned to the 
beach and his shoes were still there. He sighed a sigh of relief. 
"That makes me feel better. He must be pretty busy today having to 
protect my shoes. I am lucky". I smiled and knowingly shook my head 
at him. He smirked and shook his head at me. 
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Lobolo Means to Cive 
Catembe: There is an official time that you gather the families 
to set the price of the "lobolo" and the date of the vedding. This 
comes after the "presentation" uhen you voice your interest in the 
girl. These are always carried out in a local language. If. never in 
Portuguese. Portuguese doesn't go there. 
The family takes care of everything. I mean, if I were the eldest 
in the family who was representing you, for example, you wouldn't have 
anything to do with it. I mean you would just be informed about what 
her family and I negotiate. But, of course, I am making it very 
simple. There are so many customary things that we do. You pay to 
have the family meet; you pay for the mother to appear with the father; 
you pay for the girl to come and be seen. You have to bring things 
that day too: Shoes, or clothes, a dress for the mother and suit for 
the father. This is all common knowledge. 
Of course, nowadays, you may not go through all of these steps but 
everyone knows about all the steps. The immediate family of the girl 
really determines how many steps are taken. You might just pay the 
lobolo and that’s it or they might want you to go through all of the 
customary steps. So if you and I would go together for your 
girlfriend, we would take a lot of money in small bills so that we 
would be prepared to pay for whatever the family wanted. 
Years back, we used to pay in trade with animals or what not. But 
now, generally we pay the price that the girl’s family determines. 
The church doesn't prohibit this practice. It's not against our 
religion. I did that with my wife. It’s not really talked about or 
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there is not a policy in the church. It i 
practice even though the government calls 
s just known that that is the 
it superstition and says that 
we should not do these things. 
Then they would have the wedding. The ceremony would probably be 
in a national language or nowadays, it could be completely in 
Portuguese. Then, they go to the girl’s house to celebrate all day. 
That evening, they would go to the boy’s home. The following day, the 
party continues at the boy’s home. Some of the girl’s family might be 
invited but the girl's parents don't go there. 
In Maputo, the languages will be mixed up. You don’t really know 
which language will be used. The family itself would generally be 
speaking in whatever national language they use. But in the 
countryside, everything would be in whatever the language of the area 
is. My own wedding was held in Xitswa in the church. And then the 
celebration was in Gitonga because my wife's family is Gitonga. Then, 
we went to my family’s house and the celebration the following day was 
in Xitswa since my family is Xitswa. 
N 
Ngoraa: In the time of my parents, there was lobolo but it was 
different than today's. Cattle and wine? No, no. It was 1500 or 500 
or 100 Metacais.11 There was no question of giving capolanas as part 
of the lobolo. Civilization brought that. We would take our eldest 
uncle and decide on a good family. When our child grew up and was 
ready to marry, we knew the house with the beautiful children who 
worked well, who had good manners. We would go there first to see if 
the parents were interested and if their child would marry our child. 
J1The metical is the Mozambican currency. 
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Our uncle will go with Rungu when he wants to marry. He won’t 
marry some woman on the street. No, no. He will go with his uncle and 
say, "I am ready to get married now and I have money." Then the uncle 
will go to a good family. He'll go with Rungu and if the girl's 
family agrees, they will call their daughters so that the uncle can ask 
her questions. Then Rungu will have to make up his mind if he wants 
the daughter. If the family agress, they set the "lobolo" and they 
will be married. 
Then the girl and two of her male relatives will go to the house 
of the man. They must stay there until they are married. If they 
leave that house, they must cover themselves until the day that they 
are married. Then the man comes out in a tie and the girl in her 
capolanas and they dance and eat and drink "mahewu”. 
When the ceremony is finished, they must go to the girl’s house 
with a bottle of cashew nut alcohol to advise her ancestors of the 
wedding. This is really to tell them that the girl doesn't live there 
anymore. The man and the woman move out permanently. All of the races 
do the same. Even the Changana and Ronga. We all do this in the same 
manner. Even if the people hide what they do in their own house, we 
all know that people do these things for the ceremony of marriage. 
Machava: If you want to do a lobolo? Ah, ah. The Portuguese 
call this "buying a woman”. Ha! Ha! Ha! But it is not. Anyway, it's 
really 1 o v o 1 o. It's like a dowry, I think. Usually, a dowry is 
what the family of the bride gives the husband to take into their new 
life. But for us it’s the opposite. The family of the husband gives a 
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dowry to the family of the bride. They are saying that they are going 
to take care of her. If the time comes that they get divorced, they 
must see who is to be blamed. If the man is to blame, he loses the 
lobolo. If she is to blame, the family has to return the lobolo. 
The lobolo is not to be used. If my wife has a brother who is not 
married yet, her family can use the lobolo which I paid to her family 
for her brother to get married. So the money is passed around the 
family or it is kept. This is nice because links are made between in— 
laws since they know that the money used in one lobolo came from 
another lobolo. All the family is connected in one way or another. 
There is also a power structure which is formed. My wife would 
have more power over her sister-in-law because her brother used her 
lobolo. In Portuguese, they say lobolo is "to pay". It's not paying 
for anything. Lobolo means "to give". But in the Portuguese concept, 
you can't give and get nothing in return! So they call it paying for 
your wife. 
At the presentation, the family meets and agrees that our son can 
go out with their girl. We call this "qoma". Before ku rungu lisana, 
they will give us food in their house.12 Then we will greet each 
other, ku rungu lisana. Then we carry on business. We will talk about 
having the girl in our family. Usually we use a story to tell this. 
For example, we might say, "We need a girl to help us carry water". 
If they accept, they call her. They ask her who we are and if she 
knows us well. Her parents tell her that we want her to marry our son. 
12Ku rungu lisana is a process of greeting and exchanging 
information. It is discussed in the next section. 
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Then the parents tell us what they want for the lobolo: An animal, 
money or whatever. Sometimes, they will say that they want no lobolo 
since life is so difficult now and that we only need to pay for the 
wedding itself. 
One of our traditions is that a man must marry a virgin. Before 
Christianity, when you gave a lobolo the family knew if the girl was a 
virgin or not. If she wasn’t, then the girl’s family had to pay a fine 
because her parents were not able to educate their daughter well. 
Normally, the parents made the girl’s lover pay the fine. Ha! Ha! 
But this was very secretive. The man would have to pay and not 
tell anyone that the girl was not a virgin. This knowledge could never 
be made public. They would think that she was a prostitute. There are 
other traditions. In Inhambane, for example, men are circumsized. 
Well, a girl can’t marry a man who is not circumcized. 
Malace: If I want to marry my girlfriend, the lobolo now is very 
high - a new suit for her father, capolanas for her mother and 
grandmother, earrings, a dress and a ring for her, and money too! I 
can't get married in my church because my baptism certificate is in 
Inhambane. We'll have to get married at the city hall or return to 
Inhambane for the documents. The ceremony would be a mixture of 
Portuguese, Changana and Xitswa since they will conduct the ceremony 
in Portuguese at the city hall, her family is Changana and mine is 
Xitswa. Well, if you were there, I guess we’d speak English too. 
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Additional comments: I was fortunate enough to have been invited 
to Ngoma’s wedding (it was actually the renewal of vows). The 
ceremony was held in a corrugated tin church in the suburbs. Rungu and 
I went there by car. It was only five minutes from where I lived and 
was surrounded by cane huts. Ngoma was in a white wedding dress and 
her husband was in a suit. Women were mostly in capolanas and men were 
mostly in suits. The entire ceremony was in Xitswa. 
Ngoma s mother who had just arrived from Inhambane stood up and 
told the story of how the two children had wanted to marry and how she 
hadn’t liked the boy. But eventually, she came around and now they 
were very happy (this is a very loose translation whispered to me by 
Rungu as the women in the church were howling with laughter and yelling 
and clucking at the story told by his grandmother). A member 
representing Ngoma's husband then told a similar story, the minister 
blessed them and they strolled out of the church to a congregation in 
song. All interactions in the church were in Xitswa and those of the 
family were in Gitonga. 
Everyone at the church was loaded into a bus and were taken to 
Ngoma's house. It was on the same porch that I had just seen Ngoma a 
few weeks earlier in her capolana and barefoot. She now appeared in 
her white gown. There were literally hundreds of people there and we 
had the reception in the back yard which adjoined their neighbor’s. 
Dozens of groups of individuals then presented gifts by dancing up to 
the bride and groom's table singing a song composed for the occasion. 
Some were in Gitonga (family members) and some in Xitswa (church 
members). None were in Portuguese. 
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Rungu's sister, who is a student at the university, was dressed in 
a blue dress with a necklace and pumps. Or was she? I looked again 
and Rungu’s sister, a woman who I had danced with at discos on several 
occasions, was now dressed in a capolana, no shoes, baby on her back, 
speaking Gitonga in a kitchen full of women cooking. 
A few minutes later, I was on the porch again with Rungu when I 
noticed that his sister was by the fence in front of the house digging 
a hole. I went over to her and watched as she and Ngoma's sister used 
Rungu’s green plastic triangle from his mathematics class to dig a hole 
about six inches deep and bury a bottle. They covered it up and 
returned to the party. Rungu smiled. ’’Well, it hasn't stopped raining 
yet. So, they had to do something". 
The something was this: Ngoma’s youngest daughter had to bury a 
covered glass bottle with three drops of water inside in the ground 
near the entrance of the home, to make the rain stop. His sister 
commented, "I really put more than three drops". Ten minutes later, 
the rain stopped and it was clear until we left at eleven that night. 
With his usual knowing smirk, Rungu asked, "So now. Do you believe it 
or not?". 
We ate and only after the church folks had left did the beer 
appear. Xitswa was no longer being used but Gitonga had taken over as 
the medium when the church members left. The younger crowd (including 
myself) danced to Bruce Springstein, Tracy Chapman, Sting and a 
combination of popular African and Caribbean tunes in an adjoining 
house in the back. The older folks clapped and sang and danced to 
traditional music in the yard. 
241 
Several weeks later, I saw Rungu after he had given a talk at a 
conference sponsored by a foreign embassy. When I asked where he was 
going, he said he had to get home because his future brother-in-law (a 
professional working abroad) was going to Ngoma’s house to discuss the 
lobolo of his sister. Rungu was to represent his family in the 
matter. MIt's no big thing", he said as he waved, "but, you know, we 
have to do these things. Anyway, I’m not even going to ask him for any 
money!". 
It Seems Perfectly Normal to Me 
Rungu: The integration of our lives is difficult. It’s not 
unusual for a person to pay the "lobolo", the bride price, for example, 
or make a presentation to the parents of his girlfriend to see if he 
can go out with her or not. There are many things we do that are a 
combination of lives. For example, getting advice from parents. You 
know, that's a very important value for us. Whatever a son does, he 
must see his father first. He has to consult his folks and get some 
advise on how to do things. To have respect for your parents is very 
important. 
Connections with your ancestors is typically African. It’s not 
Portuguese but children still don't learn this in school. Your 
ancestors die but their spirits are living. So they are regarded as 
living entities. Don’t you see? They are alive. Your parents and 
grandparents have a big influence on your life. That's not a European 
tradition. 
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Generally, when something happens that seems abnormal, people 
interpret it as a problem which has to do with their dead ancestors. 
I think it’s quite normal to consider that a dead ancestor of mine is 
angry with me. For me, that’s reality. For you, that is 
inconceivable, right? To think that a dead person can influence my 
life now is natural. Yes, very natural. For a European it's fantasy. 
Let me give you an example. Do you remember that story of the 
anteater? That anteater was found coming from the bush and people know 
that that is a sign. The anteater must talk to the leader of the 
people. Everyone knows this. So, they kept it at the police station 
waiting to see the president. We even call him "papa formiga" - father 
ant. Unfortunately, no one fed him and he died! 
Well, for me, the legend itself is not important. But it is 
important to other people who are all around me. The people who I am 
in contact with on a daily basis believe that story. They believe it 
with no problem whatsoever. So, because I have a different life than 
those in the countryside, I can at least question that reality. But I 
don't think of it in the same way as a European, do you see? For me, 
it's logical for this story to be true. Maybe it's not true, but it 
just seems logical to me. In the world that I live in, the one that I 
am connected to, this story is logical. It's like the story of the 
lion which was in Maputo. A lion in Maputo! Some woman had brought 
him here from Gaza. So, the lion, like the anteater, should be brought 
to the president. He should have some message. It’s an important 
message and the people believe it. And even if I question whether it 
is true or not, it still affects my life. 
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Listen. Let me tell you a story. In Inhambane, the bandits went 
to a place where a healer «as. This healer had cattle and the bandits 
stole the cattle. But the bandits who ate the stolen cattle began to 
die. Well, how do people know this? No one will go to the bandits’ 
camps to witness whether or not this is true but they all believe it. 
It is a story but everyone knows that it is very dangerous to steal 
from a healer. So the bandits went to their own healer and asked him 
what to do. He told them that they were dying because they had stolen 
the cattle. The dilemma was that they couldn't return them or else the 
Mozambican army would capture them. What a problem! But everyone 
knows this story. 
Let me tell you another personal story. For a long time, no one 
lived in my grandfather's house. We had come to Maputo, so the house 
in Inhambane remained vacant. My aunts were married, so no one was 
there. Well, people began to take things from the house. Bricks, for 
example, that were not serving anyone so they took them to put their 
pots and pans on and to use in cooking. Everyone who took something 
from my grandfather’s house became ill. They all returned these bricks 
and no one has ever entered my grandfather's house to take things 
again. Never! Even the leaves that fall from his trees, the people 
won't touch. 
My grandfather had many wives. When he died, he was with his last 
wife. After he died, she brought his things into her parents' home and 
her new lover began to loose his toes and she got very sick. They went 
to the healer and called my father to Inhambane to find out what to do. 
The healer told her to return everything. So they returned everything 
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and bought a steer and left ex7o>-«,t-u • 
ana lert everything at my grandfather's house. 
Now, she has a normal life but her lover still is missing toes!! Only 
the family can take things from his house - me, my father. Some of 
those things are now in our house. 
These are stories that they tell me. I think that these stories 
influence my life. It's not a question of believing or not believing 
if they are true. It has an effect on the way I think. I mean if I 
do something, and I know of a story about what I am doing, it will 
influence my actions. It will influence how I proceed or make 
decisions. All these things that I have told you are discussed only in 
our own languages, of course. 
Xiluva: They say that the bandidos armados walked into an empty 
hut and found a set table. So, they sat down and ate. The spirits 
didn’t like that. So, the spirits forced the bandits out of the house. 
Now, maybe someone gave money to the Nyamusoro to reincarnate the 
spirit to chase them away. I don’t know, but this story is one from 
the countryside and it seems prefectly normal to me. 
Machava: In Portuguese, culture is acquired through books. But 
culture isn't acquired in books. Culture is everything that a person 
knows. It's knowledge which he acquires from his society. From his 
childhood, he was taught everything that is necessary to let him be a 
member of the society, to understand and have things in common with the 
others. Every culture has certain features which identifies it. This 
is a man of our community because of his behaviour. 
I am Mutsonga. When I lived in a Macua area, it was very 
different. For example, when they get married, the husband goes to 
live with the wife's family. This was a shock for me! A man goes to 
live in the house of his wife?! Here it’s the opposite. Every nation 
has cultural features which are different from the others. We have to 
teach outsiders how we live. This is traditional knowledge. 
Modern knowledge becomes part of the culture. We come to school 
and we learn. So it becomes part of the culture. It helps us to 
understand our own culture better. But modern knowledge has to learn 
something from the traditional knowledge too! 
You must have knowledge to be a part of the society. Like in 
Europe, you must know the laws. We have our own education. It’s not 
from the schools but from home - what to do and what not to do. This 
is education. But in a European society, you get everything from the 
school. 
We say that people who go to school are "cultured", "culto". They 
are considered more experienced. When I was young, I had to sit down 
and listen to the elders. I got my culture from them. They knew 
their culture. They didn't get their education from school. Many 
times I relied on their help. A person, who has acquired his culture 
from school, thinks that he is the only one who knows. He thinks he 
knows. 
A Gazelle Is Always Stupid 
Machava: Our knowledge comes from an oral experience, an oral 
history. Our stories are called "xihitana" or "minsungu . These are 
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the stories about the behavior of animals and the characters of humans 
which are identified in animals. For example, lions are positive, 
those who are courageous; hyenas are negative, those who are cowardly 
and liars; the turtle is positive, calm and someone you can never 
deceive; a hare is negative, someone who can escape anything no matter 
what he does even though everyone knows that it is the hare’s fault; 
the elephant is positive and represents strength. I never heard 
anything about giraffes but down here we didn’t have giraffes. Monkeys 
are okay but they can dominate other animals because they have the 
capabilites of a man - hands and feet and so on. 
But nowadays, children don't know this so well. But adults could 
tell you. It depends on who lives in town and who lives in the 
countryside. When I was a boy, my grandmother would tell us stories 
every evening. Then all the children would remember those stories. Or 
sometimes our grandparents would tell stories about humans which would 
have some meaning. You know, like a group of people went to get water. 
They come to a place where they run into a problem which they must 
solve. Or they run into a "svigono”. This is someone who is 
defective - has only one leg or they have speech problems or something 
abnormal. But these are imaginary figures in the story. The purpose 
is to teach the children to think, to decide for themselves, to be 
aware of the possibilities of life. 
Xihitana were a normal part of life. Every evening in every 
house. This was a form of schooling. We began, "Karingana wa 
karingana’'. The children answer, "karingana”. We repeat this two or 
three times until all the children are attentive. Then, the elders 
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tell the stories and the children listen. I still ren,en,ber all of 
these stories by the fire at night. 
Catembe: My children know about our family history in Inhambane. 
They have lost some of the traditional customs, though. Kids in 
Maputo don't know storytelling because the young people in the city 
have lost that opportunity to gather around the fire. We had our 
uncles and grandparents who would tell us stories by the fire before 
suppertime. 
I have told stories to my kids about rabbits, lions, monkeys and 
so on. You know, the ones that were told to me by my parents and 
grandparents. Usually it was the grandparents who told us stories 
because they had nothing to do. It was really they who took care of 
the children because the parents are busy getting supper ready. And of 
course, these are better told in our own language. Sometimes I 
translate them into Portuguese so my kids can understand. Some 
expressions get diluted in Portuguese, though. 
We also have riddles. For example, we have a riddle with a 
rhythm. And then you have a competition. We have books that are 
written with these rhythmic riddles in them. And one group will begin 
with the riddle and the other group has to answer back the solution to 
the riddle in rhythm. We all know these things but not all of our 
children know them. You have to know the sounds and rhythms in Xitswa 
and the answers. And these expressions are ones which have meanings 
that we use in our language. Of course, you can only do this in our 
language. 
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These riddles or stories were really a sign of the times. When my 
mother died, she told me, "Now you have lights in your house and you 
how to read . For her, that was something outside of her world. 
We never had lights. We had the firs r,i«k4- -i , . 
cne rire at night and around the fire we 
told stories. The only thing to do was sit around the fire and 
entertain ourselves. It was a way of life. It was my life. 
Boane: We used our languages at home. My grandfather told us 
stories at night. Around the fire, we would sing. All of these 
stories had a moral. We would cook and tell stories. It was a 
respectful time for the grandparents. 
Rungu. Animal stories are usually told at night by grandparents 
or the eldest to the grandchildren. I missed that being raised in 
Maputo. But, of course, I know all the attributes of the animals. I 
didn’t live through that ritual of storytelling, but I know. Those 
stories all have morals attached to them. You know, do this, don't do 
that. I know them. 
Maxixe: I know some songs in Xitswa. Matola knows some in 
Changana. I know some traditional medicines and some stories. We 
used to tell stories after meals. I think this is "xitiko" but we 
really call it ’'qhumbari". Qhumbari is the fireplace where you tell 
stories. You cook there and use the light from the fire to see by. It 
warms everyone up and then you talk. During peanut or corn harvest, we 
roast the corn and peanuts and talk. Usually the old people talk. 
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They will tell you about your family history, work 
The kids usually are playing. In the city though, 
to go to friends' houses to dance or play. 
or tell stories, 
the kids will leave 
Matola: When stories are about animals, the story has got a 
purpose. You can say "elephant" and you will be told a story. The 
elephant is intelligent and strong. A rabbit is intelligent. A turtle 
is intelligent too. It’s not like the gazelle. They are always 
stupid. You know, the "nwamhunti"? A hyena is a coward. He's always 
Maxixe. Oh yeah, gazelles are stupid! Xitoko represents the 
fireplace. If you say "vale khumbarini”, this means that people are by 
the fireplace. But this also includes talking, or doing activities 
around the fireplace. It's more than just the place. It's the 
feeling. 
Additional comments: A colleague from the university and I went 
to see the play, Karingana wa Karingana. It consisted of three 
stories about animals. All the children knew which were the bad, 
cunning animals and which were the strong, intelligent ones. The 
stories were traditional but the play was performed in Portuguese. 
I helped edit English for Mozambique, a supplemental reader for 
English students. There are animal stories in the book and the 
authors told me that since all the children who read the book would 
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know these stories anyway, the strategy was to introduce English with 
familiar material. 
Finally, I had a student who was in charge of ordering photographs 
for the class. The following discussion occurred: 
Me: Can I give you 2000 Metacais now so that I can have two 
photos of the class? 
Student: Teacher, that's not a good idea. In my land, we have a 
story. It s a story from Sofala in the Sena language. There's a rat 
who has no tail. He asks his friends who are going to the market to 
buy him a tail. They agreed. They go to the market and forgot until 
the very last minute that they had agreed to buy the tail. The only 
tail left by that time was a very short one Che indicates with his 
fingers about the length of one inch or so]. When they returned, they 
gave the tail to the rat and he was stuck with it for the rest of his 
1 ife. 
End of Story: I put the money back in my pocket and paid when the 
photos arrived. 
Catembe, Boane and Machava, each over fifty years old, pointed out 
that in the city, storytelling is no longer practiced as it was before. 
Nowadays, in the countryside, where it might still have been practiced, 
storytelling might not take place because in many areas, people must 
leave their villages and go out into the bush and sleep with no fire at 
all due to the bandit attacks. Storytelling has also been a casualty 
of war. 
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The Food Down Here Is for Dogs 
Maxixe: When I am at home, I eat traditional food. First of all, 
because I miss that food that I was used to eating. For example, 
cassava, or different plates with corn which don’t have names in 
Portuguese. Well, some names are used in Portuguese like ’’mathapha''.13 
But these are African names like ’’xiginya” which is like a salad made 
with "cassava" and "kikana" or things like "tihove". These are all 
traditional foods that I miss here in Maputo and that I eat in 
Inhambane. "Thonthonto" is a drink that we make from sugar cane. I 
know how to make this drink. You distill it. It's different from the 
distilled drink that the Changana make here in Maputo. 
Ngoma: We make "mahewu" for special occasions like ceremonies or 
weddings.The food down here is for dogs - for dogs. Up north in 
Inhambane, we grind our meal, and cook it on our coal fire. It gives 
it flavor. But here, our neighbors, the Changana, don't do that. They 
don't even use salt in their "uswa" and you can tell.1B Oh, it's 
another race here. We are all African but we do things differently. I 
am "manyimbane", I come from Inhambane. Others are Changana, others 
are Machope, others come from the north. We all speak different 
languages. I speak my own language because here there are Mutswa, 
people from my region. But we are also Mozambican. We come from 
x3Mathapha is a dish made of greens, coconut, peanuts, and shrimp 
i*A distilled drink made from corn, 
porridge made from corn. 
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Maxixe, we are Mussova. But even there, there are divisions. There 
are "mulungos" there too.16 We are all from Maxixe. 
In Inhambane, we eat mathapha, coconuts and fish. We use cashew 
nuts to make our drink. ” Sura", cashew juice - they are from our 
land. This stuff that they have here is junk! It makes us sick to 
drink. Yes, we have our own drinks, the manyimbane. Cashew alcohol, 
beer, wine; that's what we drink. 
Xiluva: Sometimes, I feel completely alienated from my 
colleagues at work. They’re talking about these strange foods that 
they eat and 1 have never even heard of them. 
Rungu: A Gitonga is different from a Changana. From example, a 
Gitonga likes coconut but a Changana does not. A Gitonga drinks "sura" 
but a Changana does not. A Changana drinks "xikanyu". 
Malace: Uswa? It gives us life! 
Additional comments: I was visiting Catembe one day and he was at 
his kitchen table eating coconut. "So, you like coconut?", I asked 
greeting him. "I'm from Inhambane", he replied. 
At a university party, I passed around a dish of sardines to a 
student. "Do you want a sardine?", I asked. "Sardine?!", she laughed, 
"you call that a sardine? In my land, that’s not a sardine. A sardine 
is like this Cshe indicates with her fingers a fish sized at least 
ieMulungo is now used to refer to whites. 
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three times the size of the sardine on the plate!’’. She passed it on 
to someone else, still giggling. 
Linking region and food surfaced on several occasions but none as 
blatant as at the family dinner following Ngoma's wedding ceremony. We 
had had the corn drink described by Ngoma and Maxixe at the wedding the 
night before. But I had been invited to the family gathering the 
following day, Sunday, and was the only non-family member at the table 
of sixteen. Although the conversation was totally in Gitonga, Rungu 
translated for me through his laughter and comments to his relatives. 
The focus of the humorous dialogue was food. As we sat eating rice, 
fish, chicken and salad, one of Rungu’s relatives was discussing the 
disgusting habits of two other ethnic groups who ate different foods 
which were not typically Gitonga.1-7 
After doing a favor for Malace one day, he turned to me and said, 
’’Thanks a lot, really. If we were in my land, I’d roast you a goat!”. 
We Dance It in the Suburbs 
Maxixe: When I am at home, I go with my relatives and friends 
everywhere no matter what. I want to listen to Tracy Chapman but for 
them it’s different. They still use the old instruments and play 
traditional music. I like it but sometimes, it’s difficult. 
Rungu: Sculpture here is really from the north. The Makonde are 
the ones who know about the significance of the art. We, in the south, 
17For information about Mozambican food, see Assembleia Provincial 
de Inhambane (1988), INLD, Sewe?. . .ambane, Culinaria de Inhajnbane, and 
Medeiros (1988),INLD, Bebidas Mocambicanas de Fabrico Caseiro. 
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really have no connection to that.I appreciate the art of the north 
the same way that I appreciate, I don’t know, say Bruce Springstein. 
But dances, that's different. Here in the south, we have dances. 
Dances are connected to the community. There’s no commercial value to 
them. Dances just tell the story of the peoples' lives. 
Take the zorre", for example. It's a dance from Inhambane. We 
dance it here in the suburbs, in Xipamanine. When there are lobolos or 
weddings, or any ceremony, we roust dance. One type we call "bedzwa". 
It s the dance of single women looking for men. She may have been 
married before but she left him and goes looking for others. Not 
exactly a prostitute, but not a virgin! So the "zorre" is danced by 
the "bedzwas”. 
Then there’s the "makwayela". It's a Changana dance so I don't 
know it very well. But it is about the mine workers of South Africa. 
Usually men join arms and kick up their feet. They sing about their 
lives in the mines. Sometimes the words are in Africaans and talk of 
the Boers. 
Every dance has a purpose. There are dances when you get 
circumcised. But these things can’t be translated. A bedzwa is a 
bedzwa and that's all. I mean, I can't give translations. Maybe she’s 
a single woman, for example. No, No. Thats' not it. Maybe a divorced 
woman, maybe that’s it. Well, I don’t know. Gitonga has to do with 
one world. Portuguese has to do with another world! Each one serves 
quite well in its own world. But it’s rare that you have to translate. 
It's difficult to use Gitonga for Portuguese or vice-versa. When you 
1sSee Duarte (1987), UEM, Escultura Maconde. 
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translate it, it loses something. It’s not the same thing. All I know 
is that we dance it in the suburbs. 
Additional comments: Dance is commonplace at all celebrations. 
The Marrabenta, discouraged after independence as the dance of the 
Portuguese, is now very popular as are all Mozambican and other African 
dances. Dances are very suggestive and often are gender specific. 
When I was on Mozambique Island, my colleagues and I were honored 
by a women’s group which did several dances. The one which I found 
most enjoyable to watch was when the women sat on the ground and sang 
and clapped each others’ hands reaching over their shoulders in one 
direction and then in the other. The translator told me that this was 
a washing song that women sang together when washing clothes in the 
countryside at a river or common area. Although the sound of their 
voices was very soothing, the lyrics spoke of war, hunger and the 
struggle for peace as the fight against the bandits continues. The 
song was in Emakhuwa. 
Although Rungu expressed his enthusiasm for dance and I saw dance 
used as a cultural expression throughout my two years in Mozambique, it 
is interesting to note the following observation. 
When President Chissano came to address the university population 
during the time of university strikes concerning food, transportation, 
and other complaints, the workers danced and sang for him in the gym 
before he spoke. The assembly, made up of teachers and students of the 
university, laughed at them as they were dancing and singing. A 
Mozambican colleague shook his head. ”Do you see any of us out there? 
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No. Do we have any art or music studies at the university? No. So 
what is the value given to our music? Our music is only the music of 
the workers, of the uneducated. Do you get it^" 
One night at a downtown night spot called the Topa2ia, we were 
dancing to Mozambican music when one of the barmen approached a woman 
dancing in a capolana. "We are all civilized here", he said. "You 
must get rid of the capolana and dance in a skirt". This was not a 
fancy place but to my surprise, the woman removed her capolana and 
danced in her skirt. 
The conflict between modern and traditional knowledge might best 
be exemplified by a discussion in one of my classes about sports. It 
went like this: 
Student A: Teacher, I think sports are very important for our 
bodies. We use our minds in the classroom and we should use our bodies 
in our physical education class. People should not be so lazy. We 
should work together and we should play together. 
Student B: Teacher, I disagree. (Student A) is from Maputo. But 
I am from the north. Our mother always told us never to use more 
energy than we had to or we would die young. Now, he is telling us to 
use up our energy just to play. My mother still is up north and 
telling my little brothers to keep their energy. How am I supposed to 
stop thinking in this way just because I am at the university in 
Maputo? 
19Information about Mozambican music is available in Duarte 
( 1980), INDL, Catalogo de Instruments de Mocambique, da Conceicao and 
Duarte’(1983>, INLD, A Musica e o Homem, and Dias (1986), CACS: 
Lisboa, Instrumentos Musicais de Mocambique. 
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This section has identified areas where participants maintain 
traditional knowledge through national languages. An argument can be 
made here that there is a tension created between modern and 
traditiona1 knowledge and between the older and the younger 
generations. What is of interest is that traditional knowledge is a 
part of the popular reality and enacted in national languages. 
Strategies for Survival 
Thus far, accounts of the fit of traditional knowledge in the 
lives of participants have been reported. This fit has continually 
proven only to be possible in national languages. But what happens in 
day-to-day encounters when there are no ceremonies and gatherings of 
friends and family? What happens at work and on the street? The 
theme, strategies for survival, is a complex one and indeed brings into 
question the role of language as a survival tactic. 
I*m Playing with Sophisticated Weapons 
Languages are instruments of power. If others can't master 
Portuguese as I have, they will have less opportunities than I do. 
Portuguese is not the language of unity. It is the language of 
division and elitism (interview with a Mozambican researcher, 
1989 ). 
Mai ace: You can tell when someone speaks if they've been to 
school or not. So the plumber, for example, I speak to him in 
Portuguese. I think he must have passed fourth or fifth grade from the 
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way he talks. But the electrician, he speaks Portuguese like I do. 
So, we speak in dialect, not in Portuguese. 
Boane: Don't you think it's strange that in the suburbs, the 
adults speak in our language while they send their kids to school where 
they only speak Portuguese? 
Rungu: Some people don't think that I speak Changana. They would 
be surprised. They give me another status. You know, it’s like living 
where I do. Usually it's for foreigners. Even the driver the other 
day asked me, "Do you live here?". So he was surprised and now in his 
mind I have another status. So if I am different, educated, then 
people put me in a different category. They think that I am more 
important and that means that I know Portuguese. I don't have the same 
rules as they do anymore. Even people who know that I speak Gitonga 
will still approach me in Portuguese. But for me, that's not good. 
It's never good. They think that you are not you. They think 
something about you that isn’t true. So, it's bad to be considered 
like that - "above" the use of national languages. 
But I must confess. I use this to my advantage sometimes! For 
example, if I want to get to know a woman. Well, I might use this 
image of me that others have just to impress her. I use it for 
prestige. So really, I am not playing with normal weapons. I am 
playing with sophisticated weapons to win her over. She thinks that 1 
am better than others. 
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Do you know the expression "ter papo"? It means to be able to 
express yourself in a way that impresses or convinces someone. So I 
pretend that I am this prestigious person when really I am not. And 
all of this because people think I speak Portuguese and I don't speak 
Gitonga or Changana. People don't know what power you have. Maybe 
you re a director or something. So they should treat you with respect 
just because you know Portuguese which means you went to school. You 
are someone. Language is the indicator that let's them know. 
If you speak with educated people in their language, they will 
react badly. But, with some people you can speak in your language and 
it also creates a good connection with them. Like a colleague I have 
at work. We speak in Gitonga which is rare because normally 
professional people avoid speaking their own language with colleagues. 
So if you are on the company bus and you begin to speak in 
Changana...ooh! People are going to react badly. You know, it was 
part of our up-bringing. Speaking Portuguese is prestigious. It 
shows that you are educated. Only people who speak Portuguese have 
been educated. It has a positive connotation. 
But that's the problem! Deep down, and in situations like at the 
market, everyone knows that we are tied to our own languages. If you 
say you don’t speak Changana, they think you are a show-off in 
Portuguese, a snob. You are no longer one of them. 
If you come from Nampula, I will automatically assume that you 
speak Macua. If you say you don't, I will think that you are being a 
snob unless I find out that you were an assimilado and that, in fact, 
you don't. And even in that case, it would be strange for you not to 
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speak an African language. I mean, the first thing that I’ll do is to 
find out why you don't speak an African language. 
You know, people who only speak Portuguese, well, I used to think 
it was very strange that an African couldn't speak an African language. 
But, now I accept it. But they feel that they are not really 
Mozambicans, Africans. For me, it’s always a surprise. They all want 
to know an African language now. They feel that they need something to 
be a real Mozambican. Before, as an assimilado, some people really got 
removed from their own lives. They are now coming back to know their 
languages, to feel whole. 
Do you know that some accents in Portuguese can be prestigious? 
Yes. If you are in the army and you speak Portuguese with a Makonde 
accent, it is prestigious. Why? Because the revolution was fought up 
north and based in Makonde land. Makondes are warriors. And now, the 
Minister of Defense is Makonde. He fought during the revolution. So, 
of course, people treat you with respect in the army if you have a 
Makonde accent in Portuguese. 
Even a Changana accent in Portuguese can be prestigious up north. 
Why? Because people know that you are from the south, Maputo, the 
nation, the capital, the city. So, you may be an influential person. 
All of our presidents have been Changana. So, it's respectful. On the 
other hand, you may find resentment since people up north feel that 
Maputo and the Changana get everything while the rest of the country 
suffers. In any case, all of this because of your accent in 
Portuguese. 
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Maxixe: I was with the church until independence in 1975 and 
then I went to public school- Matola was with the Catholics until 
after independence. Many of our friends have religious schooling 
because of our background. I use Xitswa with friends, relatives, and 
if I find someone who doesn’t speak Portuguese. You can tell someone 
who speaks Xitsonga or someone from the north by their Portuguese. 
Their pronunciation is different. 
It's difficult to tell people from Zambezia. These people speak 
more or less like us in Portuguese but there are some differences. But 
people from Nampula and Cabo Delgado you can tell right away. 
Sometimes it’s not the pronunciation but the intonation. 
Boane: You can tell who is from which area in Mozambique. We're 
regional ist. We know we are from different areas and you can tell by 
the pronunciation of Portuguese words. Some sounds in Portuguese are 
just impossible for me to make. Some of those people up north don't 
have some of the letters: v or p, for example. Each language is 
different and so you can tell where people are from. We don't speak 
Portuguese very well. Do you know that we don’t have a "2" sound in 
Changana? 
Mnt .Speaking Portuguese Is Minimizing 
Machava: The language that shows that you are an authority is 
Portuguese. The owner of a chapa cem, for example, might use 
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Portuguese to show his authority over his passengers.30 But the people 
will like the guy who speaks Xitsonga so maybe they'll use his truck 
instead! People speak everything on the chapa cem but normally 
Xitsonga. It s like the ticket takers on the bus. They try to boss 
you around in Portuguese. Uh... Those guys are really something. 
There are written notices in some offices which I think they began 
using after independence which say that you must use Portuguese in that 
office. It’s a sign when you walk in! Well, I walk in and say "Bzi 
xile".31 For example, at the court building, there is a sign that says 
that you must use Portuguese here. So, I say, 1 am not working here so 
the official language doesn't mean anything to me! I use Xitsonga. I 
think that the law which comes from the top just doesn't work for the 
people on the bottom. The majority of people who are working there are 
Xitsonga! 
When I speak to my director, I speak in Portuguese. We still have 
the idea that if someone speaks to you in a native iangauge that he is 
not giving you the respect that you should have. It's a colonial idea 
but most Mozambicans still think that. They think that not speaking in 
Portuguese is minimizing you. If you're important, you are spoken to 
in Portuguese. 
Rungu: The first thing I do when I meet someone is to find out 
where they are from. I can ask them. I can determine it from their 
2°A chapa cem is a vehicle used for public transport. Typically, 
these are open-bedded trucks and owners squeeze as many people in as 
possible. The price is 100 Metacias. 
aiCood morning, in Xichangana. 
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name. I can tell by their behavior or by their pronunciation in 
Portuguese. The region where they are from is the roost important. 
Personally, when I meet someone, the first thing I do is speak in 
Portuguese. Then, I 11 see if they know another language. 
Catembe: Usually, when anything has to do with the government, I 
always speak in Portuguese: Police matters, official things, etc. I 
would never initiate the use of Xitswa unless I knew the people were 
all Xitswa and could understand. Of course, if everyone is already 
speaking Xitswa, then it's okay. Of course, you can also always tell 
where people are from by their accent in Portuguese. Not exactly where 
people are from but whether they are from the north or the south. You 
don't even have to say more than two or three sentences and you can 
tell. 
I never use Xitswa in official or formal situations. Never. I 
will only use it in non-formal or personal situations. Other people do 
that but it means that you are really asking for trouble if you use a 
national language with, say, policemen. No. I just want to get 
whatever official business there is over with. So I use Portuguese. 
Rungu: When you are in a formal situation, you have to use 
Portuguese. Portuguese is the official language. So you can't use 
Gitonga, for example. But the more educated you are, the less 
important it is from which area you are in these situations. You have 
to know who the person is and how he is connected more than whether or 
not he is Gitonga. 
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Maxixe: If we are at the university, we will speak Portuguese 
because in Mozambique we usually don't use our mother tongue. People, 
like your director, might tell you that it is improper to speak our 
language at such a place. 
This happened to me at secondary school. I mean it's forbidden to 
speak Xitswa at secondary schools here in Maputo. It might not be 
written anywhere but you know that you are forbidden to speak it. And 
you know, we're ashamed. Some of our classmates were born here in 
Maputo and don't speak an African language. So you avoid speaking your 
language because those guys from Maputo will say, "Oh, you’re 
underdeveloped", "you're from the bush", "you’re slow", "you’re 
behind". Xitswa has a bad connotation if you are from Maputo. It's 
the general perspection. 
Rungu: That's a contradiction. Sometimes, not speaking an 
African language will be regarded as very bad because you are not one 
of the people. But at other times it will be a sign of education. It 
depends on the situation. If I want to be a "pessoa fina", a stylish 
type person, I might say that I don't speak Gitonga or any other 
language. Just Portuguese! 
Tt-'g a Kind of Social Defens_e 
Xiluva: It's easier to count in Portuguese because in Changana 
you have to add the new thing to the old things and it takes forever to 
say five., five books, for example. Things are usually grouped in 
fives and once you get over one hundred, oh, it's tough! 
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If I want respect in a situation, I use Portuguese. It sets a 
distance between you and the person. It's a kind of social defense. 
Let me give you an example. My gardener is Changana. If I spoke 
Changana with him he would never do what I asked him to do. He would 
tell the other workers that I'm nice and I won't mind what he does. 
So, I only speak to him Portuguese. That distance makes him feel like 
he has to do the work. Thank God he's never heard me speak in 
Changana! You know, just because he's black doesn't mean I have to 
speak Changana with him! 
Rungu: You shouldn't speak in Changana in certain situations. So 
we speak in Portuguese but I will know that you can speak an African 
language. I mean, if two educated people are speaking Changana it's 
more for the connection instead of the exchange of information. It's 
just more. And anyway, once you are educated, Portuguese comes more 
easily. For example, I usually don’t speak Gitonga with my father. 
It’s impossible. I understand everything but for me to dominate 
Gitonga after Portuguese - there's no way. 
But, if I lived in Inhambane, I would, of course, speak in 
Gitonga. You know, here it's Portuguese, Portuguese, Portuguese. I 
go to school - Portuguese, radio - Portuguese, newspaper - Portuguese. 
So, I just can't speak Gitonga easily anymore. See, 1 went to school 
and I have a different life. It’s not always compatible with the 
Gitonga life. So my life means that there are some values attached to 
Gitonga that I lose. 
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Additional comments: On several occasions, Mozambicans have 
preferred to use Portuguese with their children even though they are 
speaking in national languages to others in the immediate environment. 
The most commmon response to this is that children must know Portuguese 
to succeed in school. 
At Ngoma s wedding, all of her relataives were speaking Gitonga 
and the children understood the Gitonga. However, on every occasion 
that I witnessed, when the children were addressed directly, they were 
addressed in Portuguese. In fact, this scenario seems to be one which 
has existed since colonialism since these children play with their 
friends and use Changana, listen, understand and sometimes speak in 
Gitonga but are spoken to by adults in Portuguese. 
One of Ngoma's daughters is married to a Changana. They speak 
Portuguese so that the choice of Gitonga or Changana does not have to 
be made much like Catembe expressed in his relationship with his wife 
and children. Catembe’s relationship was established over thirty years 
ago. Ngoma's daughter faces the same situation now, fourteen years 
after independence. 
Portuguese is also used for addresses, time of day, numbers, dates 
and so on. This can be heard daily on the Changana radio station when 
in the middle of a sentence, Portuguese is inserted when numbers are 
required. In fact, when interviewing Xiluva, her children were playing 
a game speaking Changana but they were tallying their scores in 
Portuguese. 
Rungu and 1 were at the beach one day and we went to look at 
baskets. The vendor spoke to him in Portuguese and would not budge on 
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the price. Later, Rungu went there alone and spoke in Changana. The 
price went down. Well, I'm with you so that means I speak Portuguese. 
And that means that I have money and I am important. So, of course, 
they will ask a high price". On other occasions as well, my presence 
with Rungu automatically solicited Portuguese from other Mozambicans. 
However, when with Rungu or Mai ace, Changana was used by others to 
address them directly when it was assumed that I could not speak 
Changana and I was not included in the conversation. 
On one occasion, Rungu and I were walking on the beach road and 
two men were working. One proceeded to climb a coconut tree to kick 
some coconuts down. The other approached us. "This guy is Gitonga", 
Rungu whispered. In Changana, the man asked Rungu if we could move the 
car to that they could let the coconuts fall to the ground. Rungu 
agreed and said to me, "Yeah, they're Gitonga". When I inquired how he 
knew, he said, "First of all, one guy was climbing a coconut tree, so 
he's not from here. Secondly, this guy didn’t speak Portuguese, so 
he's not from Maputo. Thirdly, his accent in Changana is Gitonga". 
Once, I went to an office with Malace when he was signing some 
documents. He fought his normal battle in so-so Portuguese to get his 
papers signed. When they said "No", he turned to me and said, "Okay. 
You try". I did and he got his papers after a somewhat heated 
discussion in Portuguese. Malace's comment was, "You know, that only 
happened because you are white and you speak Portuguese better than I 
do". 
On a separate occasion, Rungu and I were standing in line to buy a 
book. We wanted to experiment. He went to the guard at the door to 
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the store and asked if he could just know if the book was in stock. 
Rungu was turned away immediately. "O.K. You try", he said. I walked 
up to the front of the line, the guard stepped aside and I walked in 
and bought the book. * I should take you with me everywhere", Rungu 
remarked. 
An added anecdote: When I was sitting in the living room of 
Ngoma’s house listening to the exchanges of adults in Gitonga and the 
kids in Portuguese, I was approached by one of Ngoma’s grandsons. He 
sat on my lap and was pulling the hairs on my forearm when he casually 
lifted my pant leg for a second. "Uncle! Your legs are white too?". 
After assuring him that it was normal, he returned to his cousins and 
watched a Brasilian soap opera on the television. By the time I left 
the wedding, rumour had it that I was a medical doctor about to take 
Rungu with me back to my home in Portugal so that he could attend 
medical school. Rungu and I laughed about this and he suggested that 
the relatives had to figure out what the heck this white guy was doing 
in Ngoma’s kitchen. My contact with everyone at the wedding, including 
Ngoma's grandson, was in Portuguese. The rumor was spread in Gitonga. 
The importance of Portuguese cannot to be overstated. The access 
gained by knowing Portuguese can attribute to a person's social status 
as Rungu pointed out. But Portuguese can also be detrimental when 
others who may have official status but poor skills in Portuguese 
become envious of subordinates who might be trying to better themselves 
by learning Portuguese. Talking about a friend of his, a colleague 
said to me one day, "You know my friend Henrique? Well, he’s having a 
lot of problems with his chef de quarteirao in the suburbs. You know. 
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Henrique dresses very well, speaks Portuguese and is going to school. 
So, they try to stop him at every chance. You know, there are a lot of 
jealousies out there and when his life in the cement city meets his 
life in the suburbs ah. The poor guy has problems". 
Falar Bern 
Rungu: There is an expression "falar bem" which has several 
meanings. One is that you speak Portuguese like a native speaker. You 
know, with a European standard. 
Then there's the meaning of "falar bem" which means you are trying 
to sound like you are Portuguese. For me, that's grotesque, 
ridiculous! Mainly in pronunciation, people will exaggerate but they 
won't even know how to coordinate the verb and the subject. Don't you 
see? They want you to think they dominate the Portuguese language. 
That has a social value. You know, like being a show-off. To pretend 
you’re educated. You might ask one of these women who use "falar bem" 
in this sense out for coffee. Ha! See if she can even write her name! 
She can't!! They want a good life, a man. It's a strategy to hide 
what they are. 
Speaking the standard from here is different too. You see, if I 
am talking to my mother, to say there’s no electricity, I will say "nao 
ha energia" (there's no energy) but if I am talking to my director, I 
have to say "nao ha lu2" (there are no lights). Falar bem is knowing 
when to do that. It’s to know the language well enough to distinguish. 
One other definition of "falar bem" is to manipulate, or influence 
other people with your speech. For example, Samora Machel was very 
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gifted at that. That's why people loved him. He could make you 
believe anything. Our friend Joaquim who has an answer for everything 
also uses this strategy. It has nothing to do with the actual 
language. It has to do with talking people into things. You could 
also use the expression "ter papo" or "bater um papo". It’s Portuguese 
for to chat or to talk. "Ter papo" has the same meaning as the last 
meaning of "falar bem" ~ to know how to manipulate. But this meaning 
might be positive or negative. 
I mean, sometimes it is necessary to avoid certain situations by 
manipulating language. For example, I need to use the office truck and 
they say, "No, it's impossible". I have to find an explanation to 
convince them that I really need the truck. So finally, I get it. 
But the stories I told were not all true. I was lying. So is that 
good or bad? This exists everywhere. It is necessary in our society 
to convince people. In Portuguese or in your own language, this is a 
way to stay alive. If not, someone will get you. You’ll have no food, 
or no clothes or they will ship you off to the army. It's a language 
strategy to survive. 
If you tell me that Joao "tem papo", in Portuguese or in his 
language, you are telling me that he is intelligent, clever, and to be 
careful! You can’t believe everything he says and don't trust him too 
much. Sometimes I have to "falar bem" in Changana, and sometimes in 
Portuguese. If I don't speak these languages well enough to do that, 
well, I will have problems. 
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Machava. There are different meanings of falar bem. One is to 
speak Portuguese very well. Another is to know how to dodge things, 
how to run away from your responsibilities. You know how to save 
yourself or defend yourself. You know how to deceive. But for me, 
falar bem is to speak correctly only. 
But when I use falar bem, I don’t lie! I talk a lot to tell the 
truth! You can do it and not lie. I am not trying to manipulate 
anyone. So, it’s a strategy I use with the police, for example. I 
never wait for them to ask me what happened. I just start talking! 
Tell them a lot, a lot, a lot of truth! They usually let me go. It 
works but you have to begin before they do! And I can do that in 
either Changana or Macua or Portuguese, so I have three times the 
power. 
Maxixe: Falar bem means to use Portuguese well. It means being 
able to use standard Portuguese. Some of the words we use here, they 
don't use in Beira. So you have to speak the standard. I also use 
falar bem when some of the students at the university strike spoke 
without really making any sense. We had to get people who could 
convince others of a plan and these people are the ones we say falem 
bem. If someone can't do it that means either that their mental 
process of thinking or that their Portuguese language isn't good. It 
also means that you can convince someone like the police. We might say 
’’saber falar" instead of "falar bem". Sabe falar means more the 
manipulation. It keeps you from trouble. 
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Xiluva: Falar bem doesn't refer to the language, really. It 
refers to the logic that a person has inside his head. 
Additional comments: Although the term "falar bem" literally 
means to speak well, I heard it on many occasions. When discussing the 
strategy with a minister from a church in the suburbs, he assured me 
that Jesus Christ would not support lying or manipulating. But he, as 
a member of the community, could not realistically denounce any 
strategies for survival since his congregation's lives depended on the 
ability to manipulate language. He also agreed that Jesus Christ did a 
very good job of "falar bem" when he tried to convince everyone not to 
"falar bem". 
On another occasion, a colleague came into work and was laughing 
to himself. "Douglas, I have to tell you this. Oh, I did such a great 
job last night. I was stopped by the police because I have no 
headlight on my motorcycle. I didn't have my license with me. Well, I 
didn't want him to take my passport so 1 talked to him and told him how 
I was going to Portugal and how I needed to get a visa in this 
passport, and so on. Well, guess what. I got him to leave his post 
and come to my house and see that I really did have my license there. 
We ended up having tea at my house! Boy, did I speak well". 
Mai ace once was upset because he had forgotten his documents. 
When I asked hie if he preferred that I drove hie home so that he 
wouldn't be stopped, he said. "No. Don't worry about it. Falou bee. I 
know how to speak well". 
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There are two factors which seem relevant with falar bem or 
manipulating people with language. The first is that you must be able 
to speak Portuguese or other languages well enough in order to convince 
someone of something. That means those who have had access to the 
language will have access to this opportunity which may serve them 
well. 
The second is that "falar bem" seems to be a necessity because of 
the unfortunate ills which Mozambique suffers ~ particularly economic 
decline, the war and centralism. Falar bem is a survival strategy 
necessary in both Portuguese and national languages to access 
instrumental necessities. Other strategies are used as well as we 
shall see. 
He Would Have Staved in Hell 
Machava: Well, I don't know. A policeman, for example, has the 
feeling that he is a very important man. And you will never settle a 
matter peacefully if you are speaking in Portuguese. They don't speak 
Portuguese well enough! It's very difficult for two Mozambicans to 
settle a difficulty using Portuguese if one or both of them don't 
master the language. The best language for them to understand each 
other is a national language. I know this from experience. 
If you are speaking in Portuguese, the police will yell "nao 
discutir!", don't speak. And you will say, "But I am only trying to 
explain!" But because neither one knows Portuguese well enough, it 
creates problems. I left my driver’s permit at home once and the 
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policeman and I spoke in Xitsonga. We ended up being friends. But, we 
would never be friends in Portuguese. 
For example, even in administrative offices, or the hospital, I 
use Xitsonga. If they are ray friends or even if they aren't, I will 
always greet people with "bzi xile”. Then, I tell them what I want in 
Changana. We will not be expressing ourselves well in Portuguese, 
heart to heart. Here in Maputo, there aren't very many Macua but when 
I speak to a Macua in Macua, he feels at home. 
Rungu: One time, a friend was stopped by two policemen because he 
was walking on the wrong side of the street. The police began to 
hassle him in Portuguese. But the two policemen spoke to each other in 
Chuabo. Well, he understood Chuabo and he understood that they were 
going to take him to the station. So he answered them in Chuabo and 
they let him go. Lucky? If he didn’t speak Chuabo, even if he spoke 
other languages, ah, he would have stayed in hell! 
Now, if you want a job, you have to convince the owner that you 
can speak Portuguese. And in Maputo... with guards, police, and 
documentation? Yes, I’ve had to survive life in Maputo in Portuguese 
and in Gitonga, it depends. 
Well, I have two friends who went with another guy who had been 
called by the police. The two cops were speaking in Gitonga, not in 
Portuguese. So, when my friends heard this, they spoke to them in 
Gitonga. ’’Well”, the cops said, ”we come from the same land. All of 
us are from Inhambane. Why didn’t you say you were from Inhambane 
before? Okay. You can go”. 
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Another time there was a guy who had no documents. So the police 
tied him up and made him walk behind the policeman’s horse. When the 
policeman found out that the guy was Gitonga, he untied him and let 
him go. Can you imagine? He probably would have been beaten. 
Sometimes the strategy works with language. But sometimes the strategy 
only works with money. Do you know what I mean?! Money and language! 
If language isn’t enough, it at least would prepare for the 
transaction of money. 
In order to get something done, let's say get into school, well I 
have to arrange that. I might meet someone on the street or go to his 
house. But I have to arrange my schooling. So it's all a part of this 
strategy to survive. And if the person is Gitonga, that has meaning in 
the game. But it's also bad to show other people that you are trying 
to get something "behind the scenes". That's not a good thing. 
Malace: If I don't have documents, I have to convince someone 
that I have been here for some time and that I lost my documents. It's 
not really lying, it's trying to explain something. But if I hear a 
policeman speak Portuguese and I hear his pronunciation and I think 
he's from Inhambane, I'll ask him where he's from. Then, when we know 
that we are both from Inhambane, we will speak in dialect. 
Maxixe: I was beaten because I used my own mother tongue! In 
1977, I was 12 years old and I spoke Xitswa during recess to my 
friends. My teacher came up and slapped me in the face. "What did you 
say? Don’t you know that no one can speak that language here at 
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school. You are to speak only Portuguese - nao pode falar em 
dialecto!M. And this was a Mo2ambican teacher in 1977 after 
independence!! 
That was at the regional secondary school. But I was also hit in 
my own local school at home when I was seven or eight. But then I used 
Xitswa because I couldn’t say what I wanted in Portuguese. So he 
pulled my ears and told me to speak in Portuguese! But it was really 
difficult for us to speak Portuguese then because we had been speaking 
Xitswa at home. So before and after independence, 1972 and 1977, we 
couldn't use our language even with Mozambican teachers. 
In colonial times, if you met your teacher on the way to school, 
you had to change all your behaviour. Like if we had a sling-shot in 
our pocket, the ones we used to hunt or play with, then we would hide 
it because that was not acceptable. We would stop singing. Yes, we 
would stop singing in Xitswa and quickly change to Portuguese. 
Now, I use Xitswa in Maputo with my friends. My friends are from 
Inhambane. It's my language, Xitswa. My first language is Xitswa. 
But I think now I am more comfortable in Portuguese. It depends where 
we are if I speak Portuguese or Xitswa. 
Rungu: Outside my house, a person might not speak Gitonga because 
he doesn’t want to show that he is Gitonga. Or he might not be sure 
that the other person speaks Gitonga. It might not be in his best 
interest to show that he is Gitonga especiallly if the others he is 
with aren’t Gitonga. With the police, for example. Here we have 
preconceived notions about the other ethnic groups. So sometimes, 
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maybe you don't want to be Changana - maybe you want to be Gitonga. It 
depends in the situation. 
I mean if I know a vendor at the market is Gitonga, I will have a 
good relationship with him if I show him that I am Gitonga. So I have 
to show him. 
What a Confusion 
Machava: When someone speaks, you can identify them as Xitsonga 
or not. I can identify people by their accent in Portuguese. A lot of 
traffic police are from the North. They will greet the drivers in 
Portuguese. And they will address me in Portuguese. But, I don't 
answer them in Portuguese! No, I provoke them, you know! They say, 
"Bom dia". I say, "Bzi Xile". So I identify myself as a Changana 
first. So I provoke them, not in a bad sense, to speak their own 
language. Now, if he continues and asks me a question in Portuguese, I 
will still respond in Xitsonga. If he says, "Well, I don't speak 
Xitsonga", I will detect from his accent if he speaks Macua and speak 
to him in Macua. We are not Portuguese. Why should we speak in 
Portuguese? 
Now, one of the secretaries at my work will sometimes speak to me 
in Portuguese and sometimes in Xitsonga. I think she is a bit afraid 
because she is the director's secretary. The other secretaries at my 
work speak in Macua or in Xitsonga. The ones uho don't really know 
these languages I will speak to in Portuguese. So each person at my 
/ 
work and I have a relationship in a language. 
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When I meet someone, even if I don't know them well, 1 will greet 
them in Xitsonga. Then I wait for their response. If they respond 
bom dia , they are not from our area. So now I have to change my 
attitude, I mean my language with them. Well, even my behaviour will 
change I think. I can t greet them properly in Portuguese. Ku rungu 
1isana doesn t exist in Portuguese, So our relationship will be 
different depending on the language we use. 
Malace: When I went to the presentation for my girlfriend, we 
spoke in Xitswa and then in Changana. They are Changana. Well, I 
spoke in Xitswa and they spoke in Changana. But when my girlfriend and 
I speak, we speak in Portuguese. I mean, for us, it’s cool to speak 
Portuguese, not in dialect. We're young so we want to speak in 
Portuguese. I am in school, you know. 
Catembe: When we returned to Mozambique in 1974, the church had a 
school and a hospital as well in Inhambane. Health care was available 
in Xitswa since we mostly treated rural people. I also spoke Chope 
since we lived in a Chope area. As a child, I spoke fluent Chope. I 
still understand it with no problem. Xitswa was my mother tongue and 
then I learned Chope playing with other kids. So, when we came to 
Maputo, I learned Ronga. We spoke Xitswa at home and when I got 
married, we maintained the Xitswa and Gitonga since my wife is Gitonga. 
So still now, we really combine Xitswa and Gitonga. 
Then, with our chidren we have only spoken Portuguese. You know, 
but at that time, we really didn’t know the value of our language and 
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our customs so we thought that we were helping the chldren by teaching 
them to speak Portuguese well. But also, in our everyday lives, we 
were in contact with the Portuguese language. It was really to help 
facilitate their education which was still in Portuguese after 
independence. If they had maintained Xitswa, we felt that they would 
have had less control over Portuguese. 
When we were in Zimbabwe, we even spoke Portuguese in our home 
with our kids. When we returned to Mozambique after independence, we 
continued to speak Portuguese to help them with their education and 
because in the area where we live, most of the kids speak Portuguese. 
But, I think subconsciously, we also would have to make a choice of 
either Gitonga or Xitswa to teach them as a Mozambican language. Well, 
we never made that choice, my wife and I. But still, we thought it was 
best that the kids know one language well. I didn’t really know that 
they could handle two or three languages and succeed in school. So, 
the one language had to be Portuguese. 
But there are some things that you can't say in Portuguese. When 
I grew up, we went to the field and we set traps to catch game, birds, 
etc. There are no words for those things in Portuguese. Things that 
we ate - we don’t know these things in Portuguese. So, even if I am 
telling ray sons a story about my childhood in Portuguese, I will have 
to switch into Xitswa because there's no equivalent. 
If I meet someone I knew and we are talking of our times together 
in Inhambane, without thinking, we automatically switch to Xitswa 
because our lives were in Xitswa. Even if we had been holding our 
conversation in Portuguese, we will change right in the middle. All 
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those things that we went through were in Xitswa. But if the 
conversation continues and we are talking about some car accident in 
Maputo and the signal didn't work or something, then we would switch to 
Portuguese. It depends on how you can best express yourself. I can 
best express my professional life in English because my education was 
in English in Zimbabwe! What will I do for my sons? 
Malace: Usually I speak Xitswa with the "chef de quarteirao" in 
the area where I live. In the cane huts, he is the most important 
person. I speak Xitswa with the family and with manyimbane. They 
don't like to speak Portuguese. Just like you when you are here with 
your friends. You will speak English, right? Would you speak 
Portuguese? No, why should you? So, we too are used to speaking in 
dialect. 
But the kids in Maputo now, they're having Portuguese as their 
first language. We had Xitswa. So you can find kids in Maputo who 
don’t even speak any African language. They only speak Portuguese. 
Well, you know, if they don’t speak Portuguese they won't pass in 
school. Even my sister speaks Portuguese to her kids. The woman at 
the school where they go said that if they didn’t speak Portuguese 
better that they would fail. 
My friends and I speak in Portuguese or in Xitswa. It depends on 
the situation. Well, the kids, for example, in the cement city speak 
Portuguese. But the kids out in Maxaquene where I live, they only 
speak in dialect. Even if they go to school, they get out of school 
and speak in dialect. It depends on the area of the city where you 
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live. In the different areas, you find different groups of people. 
Chamanculo, for example, is full of manyimbane. And they are mostly 
Matsua or Gitonga. The Chope are more in Xipamanine. Of course, the 
Changana are everywhere since this is their territory! And the people 
from Cabo Delgado? I don’t know where they are in town. 
I speak Xitswa with my parents but now with my brothers and 
sisters I speak Portuguese. We’ve all been to school so usually, when 
we see each other, we speak in Portuguese. My nephews spoke only 
Xitswa when they arrived in Maputo last year. But since the people 
around them speak Portuguese, they now are speaking Portuguese too. 
They never hear Xitswa but they understand it. 
Maxixe: But if there is something that I know in Xitswa, I keep 
it in Xitswa. You can’t tranlate it. If you have a joke in Xitswa, 
well, it’ only funny in Xitswa. You can’t tell it in Portuguese. They 
won’t get it! 
But if there were information, either TV or radio, in Xitswa, 
well, I would probably still use Portuguese because I think I can use 
Portuguese better. For example, the only way to discuss what I am 
doing at the university is to talk about it in Portuguese. I can't 
explain it in Xitswa. I mean, scientific terms? How do you say 
t 
pathology in Xitswa? 
But then, I can’t explain somethings in Portuguese either. 
Xitswa is not a language which is used for science. I can only talk 
about ceremonies, medicines, and spirits in Xitswa. For example, when 
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you kill an animal, a chicken or a goat, this is for your ancestors. 
You can't do these things in Portuguese. 
If I have to build a small hut for my father, what will I call it 
in Portuguese? When we have a ceremony, it is "ku phalha". This is a 
ceremony where we use a distilled drink and spit it out on a tree, even 
a small tree, and then talk to our relatives. The ceremony which we 
call the mass for the ancestors" in Portuguese is not a mass at all. 
It's really a "banja" in Xitswa. We have talked of these things. They 
are Xitswa. I can only think or talk about them in Xitswa. 
Mato la: I can't write in Changana even though I speak it with my 
family. I mean Changana people would probably understand it but it is 
not correct. If you gave it to a Changana teacher, it would be all 
wrong. I never learned. But this is the language that I have been 
using for twenty five years. I do know how to write in Portuguese, 
though. 
Xiluva: I always speak Changana with my mother and I usually 
speak in Portuguese to my kids. If I want them to succeed then they 
have to speak Portuguese well. My oldest son first spoke in Changana. 
We spoke to him in Portuguese too so that he would learn for school. 
Eventually his Portuguese overtook his Changana but now he speaks both. 
It also depends on your church. My husband learned English in his 
school because he was with the Anglican church. I was a Catholic and 
our Sunday school books were in Changana. On Saturday and Sunday there 
is a mass in Changana. It was really a mess when the church 
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announcements were in Portuguese, the mass itself in Latin and Sunday 
school in Changana. Oh! What a confusion that was. 
I Get More Potatoes 
Rungu: If I am at the market, it will be more beneficial if I 
know the vendor speaks Changana. In that situation, I might speak 
Changana. It depends if I need something in particular. For me, it’s 
most normal to speak in Portuguese but if I want to have a better 
rapport with the vendor I will use his language. This means that if I 
have a rapport in Changana, when he weighs the produce, maybe I'll get 
20 grams more potatoes. Maybe that doesn't seem important to you but 
it is for our lives here. It is so expensive and you are forced to get 
things any way you can. It’s important to make these relationships. 
If he doesn't have something, he'll ask, "Are you coming tomorrow? I 
can arrange it if you come tomorrow". He won’t think I'm a show-off in 
Portuguese. We'll be friends. 
The "candonga" is the black market. It's a system of exchanges 
outside of official control. If I have something that I want to sell 
to you, 1 won't do it officially - at the offical price. We’ll have a 
particular kind of trading, you know, at the "dumba nengue". The 
"dumba nengue" is the "candonga" but at a particular location. It’s 
the place where you hold the "candonga". I go to the dumba nengue when 
I can't find things through regular channels. 
There are many circumstances like that. It depends on when you 
need something. If I need oil. I go to the dumba nengue. Some people 
are connected and don't need the dumba nengue so much. Others aren't 
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able to use the rationing system due to problems with documentation or 
residence. So the only way to get what you need is to use the black 
market. Here we use the Changana words, dumba nengue. In Changana, 
dumba nengue means "run for your life". It has to do with the movement 
of your legs when the police come to the black market to chase people 
away or arrest them. 
I don't have any access to the tax free store in town. I don't 
earn any foreign currency so I can't buy any of the products that you 
do. But I do have a ration card so that entitles me to certain amounts 
of products each month. But that’s because I have an official 
residence. You know, many people don't have an official residence 
here. They come here to escape the war and they are staying illegally 
with relatives. That means that the state does not give them a ration 
card. They have to survive in another way. 
A friend has two children. They were born in Inhambane but have 
no documents because the bandits destroyed them. It’s very difficult 
to get new documents. So she can't get a ration card for her family. 
I have one and I still have to stand in line for hours. There's 
nothing in the stores. What there is is so expensive that no one can 
afford it. A pair of pants will cost me a month's salary. I don't 
know how she survives. 
I have to use the dumba nengue. It's a necessity for me to 
survive. Sometimes I’ll go to the dumba nengue because it’s closer 
than any stores. Like this one here, you know, next to the church. I 
know I’ll pay more but it’s easier. Normally they use Portuguese or 
Changana. I am not saying that they won’t speak any other language but 
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Portuguese and Changana are normal. But, really, usually I speak 
Changana there. It’s really the market of the people, the population, 
so they speak Changana or Ronga. You know the price might change if I 
speak Changana instead of Portuguese. It depends on how we 
communicate. 
You know, when you speak Changana the vendor is much more at ease. 
But the dumba nengue is different from the markets. You already know 
that part of the system is to pay more - it’s the black market! But 
everyone knows the prices of the dumba nengue. If I ask someone what 
the black market price for oil is, then they will know that it is so 
much. If someone asks too much, you just go to another vendor. 
Because I have a higher level job, I can also use another ration store 
in town for professional workers. I have a card for it too. 
My parents will go to the dumba nengue to buy capolanas, for 
example. Usually, they are cheaper there. Sometimes they are stolen. 
But my mother goes there and always speaks in Changana or in Gitonga if 
she can find someone who speaks Gitonga. You just assume that people 
at the dumba nengue speak Changana. My mother is much more at ease 
speaking in Changana than in Portuguese. The norm is not to speak 
Portuguese there. 
For me, I would probably start out in Portuguese. But I am not 
the norm at the dumba nengue. But they know. They look at the way I 
dress and speak. You know, it’s an image. So they’ll say, "ah, he’s 
from the cement city - not from the cane huts.’’ So that means^that 
maybe I’ll speak Portuguese instead of Changana. You know, it s a 
different status. 
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It's really the less privileged who use the dumba nengue. So I 
would say that the official language is Changana, not Portuguese. But, 
then again, if someone is down here from say Zambezi a and they don't 
speak Changana then they will have to speak in Portuguese. Or 
sometimes, someone will ask a question in one language and the other 
will respond in another. 
The dumba nengue is generally run by women, but there are some 
men. The women are the ones who need to do it for survival. It's a 
means of survival. If the men go work, they don't earn enough for the 
family. Or if there is no man, the woman has to work with the family 
to make ends meet. Maybe their husbands are in South Africa and they 
have no idea when they will return. This is a way to survive. But it 
is impossible for these women, who work at the dumba nengue, to survive 
without Changana. 
Malace: When I am at the market, I usually begin in Portuguese. 
If the vendor asks me a question in Changana, I’ll answer in Changana. 
It’s hard to tell when you're in a public place who speaks Portuguese 
and who doesn't. So, I begin in Portuguese unless I hear otherwise. 
So these are attempts by the seller and the buyer. If I sense a 
hesitation in their speech, I’ll think, "They probably don’t speak 
Portuguese so I’d better speak in dialect . 
But at the dumba nengue, not many people use Portuguese. You see 
many of the people of the dumba nengue came to Maputo because of the 
war. They don’t have any place to go, no work. So the only jobs they 
can find are at the black market. Many of them speak no Portuguese. 
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Many of them are old people who never went to school. They’re from the 
bush. They know their garden but not much else. We also speak in 
dialect when we buy "calamidades".22 
Machava: At the market, if you speak in Portuguese, they think 
you have money. The prices go up. If you speak in Changana, the price 
goes down. If you speak Portuguese, you're educated and so you have a 
good job. You know in town, sometimes I can’t speak in Xitsonga 
because all the shops are owned by Indians! Ha! Ha! But, as nationals 
begin to take over some shops, I always speak in Xitsonga, never in 
Portuguese. Of course, I’m talking about the present time, not in the 
past. For me, I don't find any reason to speak in Portuguese to 
someone who speaks my language. If we don't understand each other, 
okay. Speak Portuguese. 
Not everyone has to know my language and I want to learn other 
languages. To me, Portuguese is only a means of communication when 
these others don't work. If I am a Xitsonga speaker and I meet an Ndau 
speaker, I will have more luck with him if I speak in Ndau than in 
Portuguese. We will be more connected. 
Usually, at the market, the women like to use Changana. Even at 
work, I use Changana. If I address someone in Xitsonga they might 
answer me in Portuguese. I don't know why. He is Xitsonga and yet he 
wants to talk to me in Portuguese? To use one language as a means of 
uniting the people? I say, no. Uniting the people is not to make ail 
22These are used clothes which international donor agencies give 
to the government for people to buy at low prices. 
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the people speak the same language and to despise their own mother 
tongue. To unite the people means to learn one another's language! 
Everyone must keep their culture. I can learn Macua, Ndau, any of 
them. Knowing one anothers' languages, we can exchange our cultures. 
Maxixe: I don't use Portuguese at the market or at the duroba 
nengue because they speak little Portuguese. It's easier to use 
Changana. People will say, "Ah, he’s one of us." But if you speak in 
Portuguese, you are not one of them. You're like a white person. And 
they are only sure that you are Mozambican and not Zimbabwean or 
Zambian if you speak Changana. If the foreign Africans speak 
Portuguese, the people who speak only a bit of Portuguese, like the 
people at the market, will not be able to distinguish if these people 
are foreigners or if they are from the north of Mozambique. 
Ngoma: I speak Changana at the market to go along with the people 
here. Sometimes I speak Portuguese. Sometimes the people at the 
market won't speak Changana because they are from the north so we have 
to speak in Portuguese. It works even if we don't speak it correctly 
or we don't use proper grammar. No matter who you are, from here or 
from up north, everyone will understand Portuguese. But here at the 
market, we use Changana or Ronga. 
The duraba nengue is in Changana but you can speak Portuguese. 
They will understand. But you can't speak Gitonga. Sometimes a Chope 
here will recognize that I am manyimbane and he’ll think, "Oh, she is 
one of our race". So he will speak to me in Chope. Changana you speak 
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everywhere. Whoever comes here to Maputo will learn to speak this 
language so that he will be able to ask for water and things like that. 
But before, we didn t have a dumba nengue. But this war has taken away 
many people s land and they must buy their food. There was a great 
abundance but now we have the war and we have nothing. 
Catembe: If I am at the market, I will approach someone directly 
in Changana. I mean, I take it for granted that they speak Changana 
since we are in Changana and Ronga speaking country. But the minute 
they answer, I can tell if they are from here or not. You can tell if 
a person who is speaking Changana is Xitswa. Oh yes, you can tell. 
That happens many times. 
I normally speak Portuguese with the younger people at the market 
and I speak Changana with the older people automatically. It depends 
on their age. Then, I listen to their reply to see if they are 
Changana or Xitswa or Gitonga or whatever. It’s really a question of 
identifying the person because we may discover that we have some kind 
of relationship. It’s a custom, you know, that the more people we 
find who are related to us, the happier we are. And also, if we find 
that they are someone's cousin or daughter or something, we will 
probably get a good bargain or better things. 
If you address someone in their language, you bring some 
closeness and friendliness. If you address them in Portuguese, it’s 
business. You separate yourself from them. And if you are at the 
dumba nengue and you speak Portuguese, you might even arouse suspicion. 
Why are you there? So, you make yourself one of them by speaking their 
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language. Then they will confide in you; tell you what items they 
really have; give you a break with prices. 
Xiluva: I use Changana at the market to feel closer with the 
people. I don't think the prices go down much but usually the produce 
they give me is better. Anyway, they usually speak poor Portuguese. 
Malace: But if I was taking transport somewhere, well that's a 
different story. The buses don't work here so we have to walk a long 
time and then take a "chapa cem" - you know, someone's open truck that 
we squeeze into for 100 Metacais. Well, on the chapa cem, you always 
speak in dialect. You never speak in Portuguese. But of course you 
have those civilized people who will speak in Portuguese amongst 
themselves. But they are just showing off. 
Catembe: On public transportation? You hear everything in local 
languages. Two people will be speaking Xitswa, two will be speaking 
Changana. I would speak Portuguese to the driver, though. 
Machava: I speak Changana at the hospital when I go see a doctor. 
Unfortunately, the majority of doctors are not Mozambican so we have to 
speak in Portuguese. But to the para-medic staff, I speak in 
Xitsonga. It's like transport or in shops. The ticket collector 
speaks in Portuguese. What for? Most of the people can’t even speak 
Portuguese so why is he speaking Portuguese? 901 of the people on the 
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chapa cem don't speak it. And anyway, his Portuguese is not even 
grammatically correct. It's lousy! 
Now if a doctor is examining a patient and the patient is asked 
where he is hurting, it is very difficult to describe it in Portuguese. 
But since we have so many foreigners there we have to use Portuguese. 
But if the workers at the hospital speak in Xitsonga or another 
language of the patient, it is better for the patient to be able to 
express him or herself freely. 
I have had to help people who were in the hospital where the 
doctor didn't speak Xitsonga and the patient didn't speak Portuguese. 
And unfortunately, even the Mozambican doctors who speak Xitsonga don’t 
use it. You know, it's the colonial heritage. 
Ngoma: I understand Chope but I can't speak it. The Xitswa 
understand Gitonga but can't speak it. And now, I can understand and 
speak Changana. They have different pronunciation but we speak it 
because we are here with them. But we don't speak it like it’s our own 
like they do. It's the same with Ronga. 
But they know that we are manyimbane. If I ask a question, they 
will know that I am not one of them by my pronunciation. We are all 
African but our languages are different. We all understand Portuguese 
and we're all Mozambican. I can read Gitonga and Changana. But there 
are things in our land to read but not here. We have the Bible but 
that's all. They have a radio program in Inhambane in Gitonga. I 
speak with my family, with Rungu, my husband, and all of us from 
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Inhambane in Gitonga. But we are able to speak Gitonga, Portuguese, 
Changana and Xitswa. 
I use Xitswa because the church that I belong to is Xitswa. They 
speak Xitswa at all of our services so I speak Xitswa with them. Where 
I studied when I was a child, the Bible was in Xitswa not Gitonga. 
Yes, the church had preachers from America. When the preachers wrote 
the Bible in Xitswa many people bought it. Mutswa are very religious 
people. 
So they didn’t print one in Gitonga after that. All the Xitswa 
wanted the Bible in Xitswa and the Gitonga didn't buy any in Citonga so 
even today everything is in Xitswa even if you are Gitonga. Then they 
would hold services every other week in Xitswa, then in Portuguese. 
Everything was in Portuguese - everything except two Sundays a month we 
had services in Xitswa. It’s very important to maintain the Citonga 
language. Already we use many Portuguese words in our vocabulary. 
Xiluva: When I am emotional or angry or really happy, 1 speak in 
Changana. If my kids speak to me in Changana, I respond in Changana. 
If it’s in Portuguese, I answer in Portuguese. If they don't listen to 
me, I yell at them in Changana! We speak Changana with our friends and 
the kids overhear us. The kids usually use Changana when they’re 
playing or they’re describing something to me. They usually speak to 
their grandparents in Changana but sometimes they will answer them in 
Portuguese even though they were spoken to in Changana. 
If the kids don’t know if the person is Changana or not, they will 
speak to them in Portuguese. They speak Changana with the housekeeper 
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but will then turn to me and ask me a question in Portuguese. 1 speak 
Changana with the housekeeper just to be sure that she understands what 
I am saying. But the kids know that we want them to do well in 
Portuguese because of school. So they try. But if they're really 
tired, you know, a pain, they speak in Changana. 
Rungu: With the laborers at work, if you speak in Changana, they 
think, "Well, this guy here, he’s educated and still is one of us. 
He's a son". So, if in the future I need something, they won't say no. 
They can't say no. Never. For them, I have another 
status. I will have a new connection with others at work. Being 
educated doesn't work against me. I can still be one of them. 
Additional comments: The problems of health, particularly the use 
of Portuguese as the only access to health services, surfaced on many 
occasions. As Machava explained, Portuguese may be the only medium in 
health in Maputo although Catembe explained that services in national 
languages are available in the countryside in Inhambane. However, in 
the city, one Ministry of Culture representative stated that all 
materials published to assist the population at the hospital in Maputo 
(eg. birth control, AIDS, nutrition, vaccination, etc.) were in 
Portuguese. He further stated that access to areas of health is 
actually easier in English than in a national language. A question 
arises as to the value given to national languages in such an important 
area as health. Motivational questions as to whether people really 
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would want to learn their own national languages when there's no access 
to information in those languages will be addressed in Chapter V. 
On one occasion, Rungu and 1 went to the market and for my benefit 
he addressed the coconut vendor in Gitonga. After each found out where 
the other was from in Inhambane, the vendor took the two coconuts that 
he had given Rungu back and went to the huge pile of coconuts behind 
him. The vendor carefully chose two others. Upon cracking the 
coconuts open and drinking the milk, Rungu confirmed that they were, in 
fact, good coconuts and most probably much fresher than the original 
two. 
What we have seen is that different situations solicit different 
responses in different languages. These are in no way haphazardly 
enacted. There is a language relationship which occurs every time an 
exchange takes place. These exchanges in turn identify the speakers as 
from one ethnic group, social status, part of town, or a type of 
educational background, and then will have an effect on the outcome of 
the exchange depending on how the two speakers feel and react toward 
each other. 
Strategies are formulated in formal situations where Portuguese 
is used, semi-formal situations where the language is determined by a 
host of maneuvers, and non-formal situations where national languages 
t 
are used. Strategies are used to attain a means of communication as 
well as to formulate tactics for survival. In the following category, 
the participants discuss the conflict they feel as a result of having 
to use so many strategies to answer so many needs. 
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On Identity;_Perceptions of Being Mozambican 
The act of using Portuguese to identify a speaker's ethnic group 
by accent is one which posits the question: Is Portuguese being used 
to unify or is it a tool which helps identify diversity? Questions 
which relate to identity and "Mozambican-ness" are examined in this 
section. 
This Isn't Mv Real Name 
Ngoma: Here, you don’t just get a name. The name is from the 
family. You have another name, a name for documents, a name of 
civilization. But your real name is from your family. I am Maria in 
Portuguese but I have another name of one of my aunts. Only my family 
knows this name. When you contact your ancestors, you can't use these 
new Portuguese names. You must use your real name, your family name, 
the one that they know. You may think my son's name is Manuel, but his 
name is Rungu. All of his relatives call him Rungu. He is named after 
his grandfather. Our family will come into our house and call him 
"papa". 
Our names aren't the same as your names. You have Pedro, Filipe, 
Afonso, Adriano. But we don't. Those are civilized names, names for 
documents. Maria, Isabel, no sir! These are foreign names. They are 
not African. You see them in books. When the government comes, then 
you use those other names. 
So we have two names. Our African names only our family and 
friends will know. But the Portuguese surnames aren’t really our names 
296 
either. Those are only the ones that we use publicly. Usually there 
is a 2one which is also the surname of the family from that zone. 
Catembe, for example, is a place and a surname. The name of the land 
had the name of the people whose land it was. My name is Maria but 
that is because I needed a name at school. My real name is Ngoma which 
was given to me by my grandparents. The most important name for me is 
Ngoma not Maria. But people here now call me Maria. 
But if I go to the healer, I must use Ngoma. But if I go to the 
hospital, it’s Maria. Here, I am Manuel’s mother. There, I am Rungu’s 
mother. But we all know how to do this. And to my family, I am the 
"daddy’s mother" because Manuel is named after his grandfather. 
Rungu: I don’t even know all of the rituals like my father. But 
you kill cattle and goats. When I go to Inhambane, it's to perform a 
"mass". I am named after my grandfather and so I am the head of our 
family tradition. Sometimes, my parents even call me by my 
grandfather’s name or by "papa". I am well respected because of my 
place in the family. If there is a lobolo, I am the one who conducts 
it. I did it for my sister who will be married soon. 
Malace: It was the healer in our village who told my mother when 
she was pregnant with me to give me the name of Malace. The dead 
Malace had the Portuguese name of Almeida. So my Portuguese name is 
Almeida and my real name is Malace. He was my father’s brother-in-law. 
My parents call me Malace even though you call me Almeida. We all have 
names in dialect. 
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Boane: My father was a religious fanatic. He never even gave me 
an African name. I have a Christian first name. There was a 
Portuguese law that we couldn't be registered with African names. 
There are even Mozambicans who have names like Vasco da Gama. Vasco da 
Gama! Can you imagine? Black men named Vasco da Gama! Ha! 
Rungu: I try to know where people are from. People try to know. 
Names, for instance. If I see someone named "Manjate", I know that he 
is Changana. Langa? Changana. Normally, assimilados don't use 
African names and normally the Gitonga don't use African names. Some 
use half and half: A Portuguese first name and an African second name 
like Pedro Catembe, for example. Usually from the south, I will know 
where they are from. From the north, I don't know so well. 
Funny Portuguese last names are usually from Zambezia. I don't 
know why but 1 ike...Soapbar, chair, table. I had a friend whose last 
name was Wheat! People from Nampula can join Muslim and Portuguese 
names like Joao Amade, for example. My family was assimilated since my 
grandfather was a cipaio. I have kept my Portuguese first and last 
names. I could change them now but I probably won't. 
Machava: I gain a lot speaking Xitsonga. I even discover my 
relatives when I use Xitsonga. This is cute! I found a nephew of 
mine. The son of my cousin who is living far away. I was getting my 
shoes shined and I was talking to the guy. I said in Changana, "Well, 
are you Manjate?". The kid says, "No, no. I'm not Manjate, I’m 
Machava". So I said, "Machava, well, which branch of Machava are 
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you? . He said, "Well, I'm Machava Ruana". I said, "Well, so am I!". 
So I was so happy to find out that he was my nephew. Can you imagine 
on the streets of Maputo? We would never have discovered that in 
Portuguese. I couldn’t have asked him in Portuguese. 
If the person who you speak to has the same origin, it's just 
easier to communicate. He knows your culture, your background. Maybe 
not so much in the city, but surely in the countryside. For instance, 
the difference between the Macua and the Xitsonga with the roles of 
men. We think here that boys are more important. The Macua think 
girls are more important because they use the mother's family name. 
The Xitsonga take the name of the father. 
We usually have very short names. The first name and the name of 
the family. The Christian name is the first and the last name is from 
your land. My real name is Xinyoxo which means "the thing that made me 
happy". So, they had to give me a Christian name for my documents so I 
no longer use my real first name. And it’s a good name! My last name 
has always been that of my family. But I wasn't an assimilado. 
You could not be member of the church before if you didn't have a 
Christian name. I couldn't keep my real name, the name of my uncle 
which my father gave me because it was unacceptable on my baptism 
certificate. I had to use a Christian first name. But let me tell 
you, there were also two different types of birth certificates. There 
were indigenous certificates which were in registery books. We, you 
know, the natives, could use African names. Assimilados and the 
Portuguese had to have Christian names. If you go to our land, they 
only know our real names. They don't know that I use the name Joao. 
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No, they know the name given to me at birth by my father. But the 
Portuguese changed that law sometime in the sixties so that everyone 
was registered as Portuguese. 
Catembe: In the Methodist church, you can be baptized with an 
African name. You don't need a Christian name like in the Catholic 
church. 
Machava: The area Polana in town comes from the chief from here 
whose name was "Phulana". Another was "Maxaquene" and others which are 
now names of areas of the city. They were all from the Mpfumu tribe. 
The chief Maputo, Maputo Tembe, was from across the bay. 
Xiluva: I was given my name because as a child I was very sick 
and the healer told my mother that her mother wanted me to have her 
name and that's why I was sick. She gave me the name and I got better. 
I believe this. In my family, I am very respected because I have my 
grandmother's name. In some ways, it's almost like I am my 
grandmother. I have certain rights, certain respect. 
Ku Rungu Lisana 
Rungu: Look, when I greet someone in Portuguese it is different 
than when I greet someone in Gitonga. In Portuguese, you say ''hello". 
But in Citonga, I ask about your life, how your day is going, about 
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your family, and what your news is. You know, in Portuguese, it's "hi, 
how are you?". "Great". That’s it! 
Machava: We have "ku rungu lisana". Early in the morning when I 
greet you, we don't say good morning. It's not enough. We discuss our 
problems, our lives, what you are doing, how you slept, your children, 
etc. After that, then we continue to talk. I might have a solution to 
your problem. So we exchange our family information. But in 
Portuguese, you can't do that. You’re limited to what you can ask. It 
could take ten minutes to do what you call saying hello. 
Afterwards we have "xolao malungu" which means we hope that you, a 
third person, heard everything we said. Then the third person will 
tell his or her news. Or if the third person walks up to us and hasn't 
been a part of our conversation, I will tell him your news. It's 
passing information for the purpose of getting some information back. 
For sicknesses especially, we want to know if the other person knows 
some remedies. 
Maxixe: The people I will talk to here I will perhaps meet them 
at breakfast and talk. "Ku rungu lisana" is really in Changana and 
Ronga. Usually we use "ku rungu lisana" to get some specific 
information about a sickness or something like that. But really, young 
people don't use that anymore like the older ones do. Here, we just 
use the short greeting in Xitswa which is just like Portuguese. 
But when I go home, I use "ku rungu lisana". If I don’t do that, 
all my town will avoid me. They want to know all of my news when I 
301 
return there I have to give the news to them. They will only talk to 
me in Xitswa. They are very self-conscious about their Portuguese. I 
can only talk to them in Xitswa. 
Rungu: It’s funny. In Gitonga, you greet people from Inhambane 
with "Wagaia". It is an expression which means that you are from 
Inhambane, too. ’’Gaia" means house or the place where my house is. It 
means your original house, the house of your family. You know, even 
some Gitonga friends will greet me with "wagaia". Even when you are 
introduced to people, first you must know that they are from 
Inhambane. Only after that, will you discover their names. 
Gaia means it is where you belong, where your roots are. It’s not 
home like a house. That's a different word, "nhumba". Gaia is much 
more. There is a word "lar" in Portuguese that means home. But it is 
not the same. Gaia is much stronger. But the Changana people know 
that and will use the expression "wagaia" to kid me. They know I'm 
from Inhambane not from here. 
Home Is a Stone in Your Hand 
Boane: No one is respectful of other people today. We listen to 
the radio and what do we hear? They aren’t playing our music they are 
playing their music, foreign music. We dance to their music! Other 
music is okay, but we should be having our own. You know, our people 
see the white people doing things like going to clubs, for example. 
Then they think that this is what they should do. They think that this 
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is their own culture and it's good. But it's not theirs. That is not 
good. 
In our culture, a pregnant woman would never bo bothered. A woman 
with a child? Never. Never. But now, that’s not the way it is. And 
that's not our culture. It's like the Brasilian soap operas on 
television here. Who explains to our children that this isn't what 
they are supposed to be like. It’s a critique not a role model. It’s 
destroying our children. So what people think is that whatever white 
people do is good. Can you imagine that?? 
Xiluva: I use all western dress at my workplace. I have to, of 
course. But if I come home, I will put on a capolana. If I go to the 
bakery, I’ll stay in my capolana. I may meet friends or colleages but 
I don't care. Capolanas are a normal way of dressing and the best way 
to carry kids! 
Ngoma: The clothes that I have on are western clothes. They are 
not ours. Ours are capolanas. Civilization brought all of this. 
Maxixe: The south begins in Inhambane, south of the Save River. 
We say that is the south. The middle of the country is between the 
Save and the Zambezia. The rest is the north. But we say that the 
south is anything from Inhambane down. I don’t know anything about 
even Beira and Sofala. To me, that’s included in the north. If I am 
in the outskirts of Maputo, in the suburbs, I say that I am Matswa. I 
come from Maxixe in Inhambane. But if it's a foreigner. I would say I 
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am Mozambican. If you go to your girlfriend’s house, you introduce 
yourself as Xitswa. 
Sometimes people in Maputo say that people from Inhambane are 
selfish and that they only break coconuts using their heads. That 
means that we are hardheaded. So this might affect your relationship 
with your girlfriend because they will say that we are like that. They 
say we don’t like to share our food. 
Matola: The first thing that your girlfriend's mother wants to 
know is where you are from. It could be from anywhere. But because I 
am from Ga2a, the girl will say "Ah, mother, he is from here, from Xai- 
Xai." So, I will be lucky and the mother will accept me because I 
belong here. 
Rungu: Black people call other black people "preto", black. It 
can be pejorative or they can be kidding around. If it’s a black, he 
doesn't mean you are black because of your skin. Perhaps it's because 
of your condition. Being a "preto" means low status, not educated, no 
manners. Yes, a preto has no education. Or for example, you are 
eating with a fork and knife and I don’t know how to use a fork and 
knife. Another black would call me "preto". Or if I don’t know how to 
speak Portuguese, preto! 
In Changana, you can use "mulande" which means black. Mulande 
has to do with color and social behaviour. "Grunho" is also a 
Portuguese word used for blacks that is very, very pejorative. One 
black who thinks he is above another or has better status might say in 
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Portuguese, "E um grunho, o gajo!", the guy's a grunho. Mulande is 
Changana. But the people from the south all use it. 
Usually people in the north don't like people from Maputo because 
we are more educated, we get better jobs and so on. People from 
Maputo when you meet them in the north, usually are directors or 
something like that. We call the people from the north "chicungo". 
"Chicungo" is always pejorative, but "mulande" is not. It means the 
people who are not from Maputo, Gaza and Inhambane. I am not a 
"chicungo", for example. "Chicungo" is pejorative. 
People from the north call people from the south "edsula". It's 
not really pejorative, it just means from down here. At some level, 
the three provinces, Maputo, Gaza and Inhambane, are one group. But, 
the three are different. For example, other people call us, the 
people from Inhambane, manyimbane. But I am also Gitonga and others 
would call me "matonga". But don’t you see that we are all living 
together down here so we know our own differences much better than they 
do. 
We distinguish between ourselves in the south because we live 
together daily. For example, the Gitonga use the word "ndzeve" for the 
Changana. It’s very pejorative. It doesn't mean Ronga and Changana. 
It means only the Changana. But the Changana always say that the 
manyimbane just really want to be white, live like whites, assimilated, 
etc. That's pejorative too! I might even be referred to as a 
"mulungo", which is pejorative, but not too pejorative, for whites. 
Well, if I study in Portugal or 1 don't speak any African languages, 
they might refer to me as a "mulungo", too. Or if I don't eat 
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"mathapha" but prefer to eat meat - well, that's not African. They'd 
call me white. 
There are other traditions. Up north, if your wife dies, you have 
the right to marry her sister. There are people who serve in the 
government today who have done that: Married a dead spouse's sister. 
That's old tradition but we still do it. No one talks about it or 
admits it, though. 
Xiluva: Do you see? This gets complicated. My brother can marry 
my daughter. But my brother cannot marry the daughter of his brother 
because for us, the brothers are the family. And if a woman dies and 
she has no children, than the man can marry her younger sister because 
he paid her family, the lobolo, and he has nothing. Now if he dies, 
his wife is now the wife of his brother. Well, these are customs and I 
don't know all of them exactly. But the conservative families still 
abide by these rules. 
Rungu: I think the Changana are aggressive. They have a feeling 
of rebellion. They think that Gitonga are very passive, that they 
subjected themselves to the Portuguese. You see, the Ngungi, the 
invasion of Ngungunhane, fought against the Chope and the Gitonga. 
So, the Chope and Gitonga were asked to support the Portuguese. That 
was how they were able to defend themselves. Ngungunhane gave up and 
submitted to the Portuguese and the Changana were part of them. 
Sochangane was the king of the Ngungi. His name means "under the 
rule of". That's why they don’t like the name Changana. It's 
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pejorative. That's our origin. So that's what is passed down from 
father to son. Anyway, that's why they say that Gitonga are 
Portuguese. But there was a minority of Rongas in Lourenco Marques. 
But we were all mixed up together. Joao says that people used to make 
fun of his father because he has split ears. Only the Changana and 
Xitswa split ears because of Sochangane. So Joao's father was seen as 
one of those who had submitted to the Sochangane rule. 
But I am Gitonga and 1 am circurosized. That is a mark that 
distinguishes me as Gitonga. There were differences between the Ronga 
of Maputo and the Changana of Gaza even though they were under 
Soshangane before the Portuguese. 
The Changana are gardeners. They are domestics. We, the Gitonga, 
are masons and carpenters or drivers. The Gitonga say that we possess 
"art". The Ronga lost their own place. They gave way to all the 
others who came to Maputo. And the Chopes were used for chibalo. You 
know, forced labor. They came to Maputo as municipal road workers. 
Why do we use Changana instead of Ronga? People want their own 
language, even their own dialect. I think this means something. So 
now, we have three different alphabets: Xichangana, Xitswa, and 
Xironga. It’s all the same language, Xitsonga. But it means that 
Changana don't want to be Ronga and Ronga don't want to be Changana. 
People are different. A Gitonga is circumsized, a Changana is not. 
It’s not normal for a Gitonga to have more than one wife but it’s 
normal for a Changana. 
It’s like all the other people here too. Like the Indians and the 
mulatos. They don’t identify culturally as Mozambicans. It’s a big 
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problem for them. They say they are Mozambican but everyone sees that 
they have nothing in common with the majority. Their skin is different 
and their ancestors are too. What identity do they have? 
Ngoma: We left Maxixe when my husband got out of the army. We 
moved to Maputo where he had found a job. I left my parents and my 
land to come here to Maputo, Rungu was born here. He doesn't know 
Inhambane very well. I know Inhambane. But he knows our language. I 
taught him Gitonga at our house in Maputo. He knows that a Gitonga is 
clean. 
We keep our plates clean, our bodies clean. This is Gitonga. If 
you ask any other race who is the most civilized, they will tell you 
the manyimbane. They call us the whites of the house. We are poor but 
we are clean. We may not have a table or a chair but we are civilized. 
We like big meals. But if I go to someone's house and they offer me a 
tea, I will refuse because others are not clean like we are. Maybe 
they didn't wash their dishes. There are some houses that smell, they 
stink. This is not Gitonga. 
Everything is always clean in our land. If you find a woman who 
cannot walk, her house will still be clean. Her teeth, her clothes, 
they will always be clean. Our land is not like here, no. We are 
Gitonga. 
We are all from Inhambane. We get along with the whites because 
we are civilized. We speak three languages amongst ourselves - Xitswa 
Gitonga and Chope. But we are the civilized ones - the artists, the 
carpenters, the stone workers. We are all of those things. The Chope 
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are the ones who study so much. They are the priests and the bishops. 
But carpenters and stone masons, that's our land. 
We are Gitonga but our neighbors are Xitswa and Chope. We are 
divided into three groups but we are neighbors. Above Xai-Xai, you 
first will run into the Chope until you reach the land of the Xitswa. 
We, the Gitonga, are next to the sea. We speak Gitonga until you reach 
Inhambane. Then you cross the bay to Maxixe. 
It's a shame that it is so bad nowadays. We can't go there 
because of the war. But our land has no problems. It's only the road 
to get to our land. The bandits are afraid of water so they will never 
come to get us. We survived the war of Ngungunhane because the 
Changana don't like water. So now, the bandits too, they don't like 
the water. They will never get near it. So to get to Maxixe is a 
problem for them. 
If my son would marry a Changana, well, it is his life. But his 
children must know the ways of the Gitonga. They must be able to speak 
Gitonga. Others make confusions about life. They create stories and 
confusion. Like the Changana, for example, they will confuse you even 
if you have done nothing. They have different customs. They cut their 
ears, do you know that? We don’t want that confusion. But love is a 
sickness. It falls where it wants to fall and we can’t choose if my 
son’s wife will be Changana or Chope or Gitonga or white. Home is a 
stone in your hands. You hold it and then you let it fall. 
Rungu: Now if I want a woman and she uses the term "manyimbane" 
to describe people from my region, than I might choose not to show that 
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I am Gitonga because I want to be with her. Her attitude will change. 
Now we are talking about avoiding the issue, you know, like with "falar 
bem". It's a strategy. If the woman is from Inhambane, than I will 
name all the people I know there and our relationship will be stronger 
because we are both from there. 
But there are hints also. The way that I speak, the type of words 
that I use, where 1 live in Maputo, will all give her hint3 about my 
background as a Gitonga. If I say that I live in the Polana Canico, 
she is going to know that I am Ronga or Changana. I might even say 
that I don’t speak African languages just to show her that I am an 
educated person, have a good social status. So I'll just say that I 
don’t speak an African language. 
Xiluva: For me, the image of a Macua is someone who is really 
dominated by others. They stay at home. You know, the people up 
north. The Gitonga are submissive people. They will also step on 
anyone to get what they want. They’re the carpenters and the 
stonemasons. They're very miserly. They’re very successful. I would 
have to think long and hard if I were going to marry a Gitonga. They 
really have no connection with the Xitsonga. I have Gitonga friends 
but I think I always find something wrong wth them! 
I am Changana but I like Rongas. They're strong. A friend is a 
true friend. They’re good Christians but they speak Portuguese with an 
accent. We were always the housekeepers of the Portuguese. But we 
were always fighting them. We were the "city kids" and we were never 
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dominated by the Portuguese. We fought back. It was Ngungunhane who 
made us cut our ears to show that we had been conquered by him. 
It s a conscious decision on our part to have our childeren speak 
Changana. They will speak but they will also know Portuguese very 
well. There is a kind of official time when you use Portuguese and 
then a non~official time when you don't. For example, if you get 
married you have this big ceremony at the justice of the peace in 
Portuguese. Then you sign the papers and all that and you go home to 
have the celebration all in Changana. You use Changana for a lobolo or 
at ceremonies for your ancestors. 
Well, my kids for example call you "tio". You know that that is a 
Portuguese word for uncle. Well, that is not a Portuguese value; it 
is a Xitsonga value. You are respected as one of this family, like an 
elder, and you are considered as important as ray husband’s brother. So 
they call you "tio" in Portuguese. If they wanted to show the same 
respect to an older man, they would call him "avo", the Portugese word 
for grandfather. This is not a Portuguese custom; it is Xitsonga. But 
since you are not Changana, my children used "tio". 
We would say "kokuana". It's the same as when they call relatives 
their own age "brothers'*. The concept of "cousins" to your children 
is "brothers" to my children. If you belong to the same family, you 
are brothers. So, you wouldn't be my cousin Douglas, you would be my 
brother Douglas. 
You know, it’s not as important to speak Changana perfectly. It’s 
important to have Changana values. If you have no cultural background, 
well, it's shameful. 
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Additional comments: I experienced such ethnic diversity when 
one of my colleagues sighed, "Oh, when are the 'mulungos' getting out 
of that meeting?". She all at once turned to me and apologized 
profusely for having referred to the whites as mulungos. I took this as 
no insult since mulungo is not really pejorative used like this and it 
only demonstrated that differences are real and consciously or 
subconsciously distinguished. 
We Were Traitors 
Boane: You know, the Portuguese are like the French. They 
prohibited our languages. The British didn't, though. I mean, even 
today, in South Africa, people can at least use their own language. We 
couldn't even have our names in our own language. I am Changana not 
Zulu. But my surname is actually Zulu although people think that it's 
Changana. I mean Americans are a mixture of people too, right? I mean 
you’re all a mixture of Europeans. 
We speak Xitsonga. My children cannot speak Portuguese in my 
house. I am not Portuguese and to conserve my own culture, my chidren 
speak in Xitsonga at home. I am not against the Portuguese. 
Portuguese is just the connection between our peoples. We have many 
different languages in Mozambique. We can't have one language as the 
national language. You know, we fought against colonialism not 
against a language. 
We didn't fight against the Portuguese people. We fought against 
the Portuguese colonialism. The Portuguese, who were anti-fascist, are 
our friends too. I am not against the Portuguese language. But I am 
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not going to lose my own language because of it. I speak Xitsonga at 
home, with all people who also speak Xitsonga. 1 sing in Xitsonga. The 
base of your culture is your language, right?. So, mine is Xitsonga. 
But, English was also very important. If a man goes to one of the 
bordering countries, he meets women who speak English. If a man goes 
to South Africa to work in the mines, he learns English. Zimbabwe and 
Malawi were British colonies. English is very important to use, too. 
But the party couldn’t choose anything but Portuguese as the 
official language. We had been to school using the Portuguese 
language. This was not like Zimbabwe which has only one or two 
national languages. This country has more than ten. What were we 
going to do? In South Africa, everyone speaks three languages: 
English, Boer, and a maternal language. But the Portuguese only taught 
us in Portuguese. We lost our maternal languages. What kind of 
Mozambican is it who speaks no Mozambican language? So, is their 
culture really Portuguese? 
In South Africa, if you go to indigenous offices which are in 
charge of local problems, a black doesn’t speak Engish. They only use 
English when they want to. And so now we, in this country, are not 
allowing our kids to speak our own languages. This is bad. Wait and 
see. Our kids are going to tell us that we were traitors. What will 
their culture be? It won't be Portuguese and it won’t be Mozambican. 
Mato la: In other countries, they use their own languages in 
offices and anywhere, but not in Mozambique. We couldn't even learn 
our own language in primary school. 
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Mozambique Is Sometimes Empty 
Rungu: In African society, you belong to your status. You can't 
look beyond your own place. If I am the king, then my son, too, is a 
king. That's all. You don’t need skills to improve your situation. 
You are not supposed to want things which don't belong to your status. 
But the transformation of the African society, well things began to 
change. So now, you have to run for your life and fight for your life. 
You have to!! Yeah, it's necessary. 
My parents came here to Maputo and built a life. They spoke 
Gitonga at home but they had to speak Changana with outside contacts. 
But, the life of my parents has been with other Gitonga in Maputo so 
they still converse in Gitonga. You know, my mother and father don't 
speak Changana very well. They speak and understand but they don’t 
speak well. When we are home, we speak Gitonga. But when we were 
growing up, our friends spoke Changana. We had to learn. So when we 
speak with friends from Maputo, we use Changana or Ronga. And then in 
school, we use Portuguese — after age six. 
Day to day we spoke Gitonga. There's no doubt. But in the 
schools, speaking Gitonga was prohibited. You would be punished. But 
we were Gitonga. We lived Gitonga lives - food, manner of living, 
ceremonies, everything. Yes, everything was Gitonga. 
Now, I have a bilingual relationship with my parents. They always 
speak to each other in Gitonga but sometimes we speak in Gitonga, 
sometimes in Portuguese. Normally, I speak to my father in Portuguese 
and to my mother in Gitonga. You always speak in Gitonga at certain 
family affairs like the presentation or the lobolo. 
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Boane: Our cultures are different. You want to bring the pill to 
our people so that women don't get pregnant. For you, that's a good 
idea. In our culture, if a woman knows she won't get pregnant that 
just means that she can be with several men and that's not good. If a 
comes home pregnant, it's not just a question of population 
control. It s a question of custom. Who is the man? Where does he 
come from? All of the rituals that we have are being changed. 
Cultures have to evolve, yes. But we still need to do something to 
retain our own culture and not just take from another. Freedom has 
limits. These are white European habits, not ours. Things that have 
come here from the west, like pornography, for example. Pornography?? 
In our culture, well, it's unheard of. This is a form of exploitation 
of our people. We have to keep our own culture and take only the good 
things of other cultures. 
Rungu: People don't understand what "nation" means. For them, 
"nation" means the capital, the central part of the country. When I 
say that I come from Maputo, people say "ah, you are from the nation". 
It means that Maputo is the most important thing. That's why people 
love to come here. But we "gitongani2e" the word Maputo. We call it 
"Maputuine". It's prestigious. 
"Minha terra" means my home, my land. It means where my 
grandparents and parents come from. Where the ceremonies of my life 
can be done, where I don’t feel like a stranger, my place. I was born 
in Maputo but my father's land is my land even though I was born here. 
"Wagaia" has to do with your background. It doesn't matter to other 
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people that I was born in Maputo. To them, I am from Inhambane. My 
family it Gitonga. We speak Gitonga. That has nothing to do with 
Maputo. 
But I keep thinking about those things. Am I really Gitonga or 
not? For others, it’s not a problem. But it's a question that I ask 
myself. It's important because I have to belong to some social group. 
Would you like to be without a nationality? Would you like to be 
someone without a fatherland? To belong to some ethnic group is to 
have a fatherland. It means a lot to me. Yeah, because if you have no 
fatherland, you are nothing. In some sense, Mozambique is a 
fatherland. But I have problems with that. I know because I am an 
educated person. Yes, it's easy to understand that there is something 
you call fatherland. I know what Mozambique is but for many people it 
is not the same thing. 
For my grandmother, Mozambique means Inhambane. Fatherland for 
her is not Mozambique as a whole but .. the place where the Gitonga 
live. Mozambique is sometimes empty. But Gitonga is not artifical. 
Sometimes I feel that what we call fatherland is an empty word. But 
Gitonga? No. That's never empty to me. 
Which is my land? My land is Maputo! But it doesn't say anything 
about my background. And sometimes I feel bad because people will 
think that I am Changana when I say that I am from Maputo. "You’re 
from Maputo, you must be Changana". But I am not and I don't like 
people thinking that I am. I tell you, no Gitonga will accept that! 
Changana? No! I am Gitonga. 
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Tribalist Is a Hurting Word 
Boane: When we have no connection with our language then the idea 
of a "nation" is lost. I have to understand that Macua is also my 
language. Until we get to that point, we are admitting that we are 
tribalists. It is a shame that Eduardo Mondlane died. He was a 
sociologist. He saw all the tribes of Mozambique together, as a whole. 
The people who fought for independence were fighting for the 
independence of their own land. Each one of them had a nationalist 
direction. You're Maconde but you are fighting for all of us 
Mozambicans. 
Rungu: They always say, "Down with tribalism. Down with 
divisionism, down with regionalism". So if you're Mozambican, it means 
that you forget about all that stuff. It's a political point of view. 
To be Mozambican should mean that you have to be Gitonga, Macua or 
something. You can't be Mozambican without being Gitonga or something 
else. I mean, what culture do we have? 
Machava: If you say Changana, you are calling me Sochangane, one 
of the Nguni. He came to dominate us. They belong to this tribe. But 
I call myself Tsonga because the Tsonga are the original people here 
who Sochangane dominated. But even now, Tsonga really has come to 
cover three groups: Xitswa, Xironga and Changana. We understand one 
another. 
I would call myself a Mutsonga - culturally, not politically. If 
you say Mozambican, it means from the Rovuma to Maputo. So that means 
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different cultures and languages, I can show you a Mozambican which 
means he lives under the same government as the others but has a 
different language and culture. 
Politically, I am Mozambican. It just happened that this area of 
land is now called Mozambique. It could be called anything. I am a 
Mutsonga. All of my customs and my language are Mutsonga. Half of 
being Mutsonga is speaking Xitsonga. 
My strategy is to challenge people to think about the problem of 
their language. Everyone’s mother tongue represents a culture. Your 
culture is everything that you know, your behaviour, your grandparents, 
your parents. When we learn our mother tongue, we are learning value. 
When you use Portuguese, you are separated from the culture that you 
come from. 
Someone might think that a person is speaking Portuguese well, but 
really they are offending me. They say, "You are a tribalist because 
you are speaking your mother tongue!". So I ask, "Can you translate 
what you are saying? Those very words, 'tu e tribalista'The 
concept of tribalist doesn’t exist in our culture. No one can 
translate that into meaning for us. 
You can say "xilhaw lhaw" but that means that you are separated 
from someone. It means that you can't be with someone. So you are 
using these words to mean the spirit of separation. That is not 
tribalism. Tribalism is when you look down on anyone who is not 
Mutsonga. But that is simply not so in our language and culture. In 
our culture, you may not be the same but that does not imply 
condemnation. So you see, when someone speaks in his own language, we 
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sometimes can't find words to hurt someone else. But in Portuguese, 
"tribalista" is a hurting word. 
Boane: So you could say that Portuguese is our official language 
but it's not our national language. I shouldn’t have to have a white 
Mozambican's culture. I am not a mixed race who only speaks 
Portuguese. Are such people Mozambican? I would say no. They have a 
Portuguese culture not a Mozambican one. I know that one Mozambican 
language will not work for science and technology. But our weakest 
point being Mozambicans is that we are using the Portuguese language. 
Machava: There is a lot written in our language because it is 
spoken in South Africa. There are many books, novels, texts, and so 
on. Only in Mozambique we have no books in Xitsonga. Before it was 
prohibited. Now, because of our political situation with South Africa, 
it is prohibited. So unfortunately, those who can read, can only read 
in Portuguese. They only see Xitsonga in their Bibles at church. 
But really there is no time to learn it. The children are in 
school learning Portuguese and the parents are at work. Then either 
the parents go to school at night, if they can get in, to learn 
Portuguese. Otherwise they are at home taking care of their kids. 
There is no time to learn Xitsonga in the city. 
In the countryside with RENAMO, it's impossible. I think the 
RENAMO activity will destroy the culture of our people. They are 
keeping these people from their land. When they kidnap them and mi* 
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them up with others and they lose their own language. People have to 
move around. It's a big problem. We are in a decaying time. 
There Is No Life 
Malace: In order to get into school this year, I had to have 
documents from the previous class that I passed. The original 
documents, from my last year in Inhambane, were destroyed by the 
bandits when they burned down my old school and killed the teacher. So 
now there is no record of my graduating from fourth class and the 
teacher is dead. Well, I explained this and they said, "No documents? 
Go to Inhambane to get them!". Of course, you can't take the road to 
Inhambane because of the war. I can't leave my job and I can't afford 
the boat or plane. Besides, if I went there, I would be afraid of the 
war. 
I cannot get into fifth grade at age 22 because I don't have the 
proper documents. But at least I have fourth grade and can read and 
speak Portuguese. I speak Xitswa and Changana, too. 
I am here alone. My brother went to South Africa to work in the 
mines. Another brother is in the army and no one knows where he is. 
We don't even know if he’s alive. You know, they just come to the 
market with their trucks and pick up all us young guys. I mean, they 
are even younger than I am - twelve or thirteen. Then they ask you for 
documents. You give them your documents, they rip them up and tell you 
that you’re going to fight in the war. Some of these kids never even 
get to go back home to tell their parents. The other day when I was 
going to the market, a woman stopped me and said, "Turn around quickly. 
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They’ve got a truck at the market and they are taking everyone". I ran 
home and stayed there for the rest of the day. 
My younger brother is in Inhambane herding cattle. He's ten 
now. But with the war, well, I don’t know when I'll see him again. I 
send my parents money, clothes, and food with the convoy that goes to 
Inhambane. But it usually never gets to them. Two boxes I sent did 
get there. They wrote me a letter. I didn't receive it until six 
months afterwards but they had received the boxes. But I guess that's 
not bad. A friend of mine's father died in Inhambane in April. My 
friend received the letter from his mother in October. 
I saw my cousin last week who just returned from there on the 
convoy. The bandits stole everything from my parents and now they have 
nothing again. My parents can’t work much any more because they have 
health problems. I'm the only one who can get them money to live. I 
don't know if they will live or not. Can you imagine? They have no 
clothes or food or animals because the bandits stole them. Some RENAMO 
guy is wearing the clothes that I sent my father. 
I am in Maputo and can’t get into fifth grade because I have no 
documents. I want to get an education but my documents were destroyed 
and school is very difficult in Portuguese. I don’t want to fight in 
the war. Our soldiers have no food and RENAMO destroys peoples’ 
bodies. I need my job in Maputo but I don’t want to lose contact with 
my family and my land - but I can’t go there. Life in Maputo? There 
is no life here. 
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I Live in Two Worlds 
Rungu: Why can't I recuperate all the values of my father and 
grandfather? Well, it’s difficult to do. It’s difficult. Science, 
for example. I mean, my father might say to roe, ’’You’re sick? Okay. 
Let’s go celebrate a mass to our ancestors. Your dead grandfather must 
be unhappy about something.’’ So then, we would have to kill a steer 
and offer it to him. But for me, now? No way. No. It just doesn't 
have any meaning any more. But for my father, it still has. 
I can accept to celebrate with my father but it won’t mean what it 
means to him. He can say, "Let’s go to the healer". But for me, I've 
seen other things. I will go but not with the same convictions as he 
has. It's a conflict for me. But there are things that the Gitonga 
know. They know. The Gitonga know how to steer a boat. It may be 
scientific to you but to me, it's just knowledge. They know how to 
play with the wind. 
It's experience. So you can’t really say that there is a 
contradiction between science and Gitonga life but... There are 
university students who bring their children to healers instead of to 
the hospital. Is that a contradiction? 
So, how should 1 play? Do I leave the Gitonga or do I return to 
the Gitonga? Don't you see? This is the contradiction in which I find 
myself. That’s why people get to the point of saying, "I don’t speak 
Gitonga". Since they are from this world, it's easier to forget it. I 
don’t want to forget. I live in two worlds. 
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Summary 
This chapter has let participants in Maputo voice their own 
realities about the uses and roles of language in their lives. In 
unison, these voices form a piece of the popular consciousness of 
current practices in the current language environment. Participants' 
descriptions help define areas affected by language policy as well as 
areas which are not and may not be affected by official policy 
decisions. The discussions here represent the popular language 
practices in Maputo which were undisclosed in the official discourse. 
The interviews and observations focused on three themes which 
surfaced as central areas of interest to participants: the conflict 
maintaining both traditional and modern knowledge; speaking strategies 
devised to accommodate daily life necessities; and concepts of identity 
as Mozambican citizens as well as ethnic group members. Each theme has 
been presented by revealing language practice in everyday life. This 
ethnographic account, based on local knowledge and common sense, 
describes enactments which may or may not result from the policy 
identified in the official discourse. 
The themes generated by participants suggest that conflict and 
confusion has existed and still exists about the fundamental uses of 
language. Yet very structured practical applications of language use 
occur daily. Such occurrences surface in cultural events, family 
traditions, religious practices, community involvement, family secrets 
intimate personal behaviour, access to officials and official 
information, etc. The participants reveal an in-depth account which 
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exemplifies the multifacited problem of language planning. This 
includes economics, education, assimilation, identity, family 
tradition, speech proficiency, war, ethnic heritage, prestige, pride, 
and access. These seem essential in participants' lives for 
sentimental and instrumental needs to be met. 
Two levels of information emerge: One is the linguistic 
relationship between Portuguese and national languages; the other is 
the cultural relationship between and among ethnic groups. The 
sentiments felt by these educated working adults in Maputo reflect 
strong linguistic and cultural ties. Although the language policy to 
promote unity was officially mandated, unity seems questionable when 
educated adults still question basic cultural differences and show 
signs of possible ignorance and prejudice toward ethnic stereotypes. 
In the world of these participants, the promotion of Portuguese has 
neither appeased cultural diversity nor secured linguistic homogenity. 
Portuguese has, according to participants in the study, served as a 
vehicle for the various peoples of various cultures to communicate in a 
common language when national languages have not served. In addition, 
Portuguese is used when modernity is desired. 
What has been learned by the local knowledge provided by 
participants? How can language planners use this information when 
analyzing language planning schemes? The following chapter will 
attempt to interpret some of what has been learned by the three 
generated themes and analyze the fit of the popular consciousness of 
current realities and the official discourse of intended national 
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unity. The implications of this relationship will be considered to 
formulate new strategies in language planning. 
CHAPTER V 
INTERPRETATIONS AND ANALYSIS 
Introduction 
Interpretations and analysis focusing on the uses of Portuguese 
and Mozambican languages are presented in three sections which relate 
directly to the themes examined in the previous chapter. Each section 
connects issues generated by participants to an analytical discussion 
of the relationship between the official discourse and the popular 
consciousness of language policy. The first section contrasts the 
participants’ maintenance of modern and traditional knowledge and 
official discourse denouncing tribalism, regionalism, and racism. The 
second section identifies strategies used in daily life which 
determine the popular tendency by adults to use either Portuguese or a 
Mozambican language. "Attachment needs" achieved by such strategies 
are analyzed. The third section focuses on areas of conflict between 
national unity, ethnic identity and language policy. What it means to 
be Mozambican and how this meaning is enacted through language 
exchanges is analyzed. A final summary addresses implications of the 
relationship between official policy and popular practice and the 
considerations for language planning in Mozambique. 
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Modern and Traditional Knowledge: Making the Fit 
The education given by our schools seeks ... to bring man into a 
culture, to relate to the mode of production and to economic 
development. The scientific knowledge instilled there plus the 
ideology and class sentiment provide the irresistible force that 
will sweep away the old world and implant a new world. Our 
schools are a mirror to society and to the contradictions, 
including those of culture, that we are facing (Samora Machel, 
Ferbuary 13, 1982, in Munslow, 1983, p. 131). 
Throughout the struggle for independence, regionalism, tribalism, 
and racism were denounced. Eduardo Mondlane, however, had embraced a 
multiethnic society much before independence was won. The speeches of 
President Samora Machel show that the vigor launching anti-tribalism 
peaked in 1980 when he was desperately attempting to stop internal 
forces from disrupting Mozambican stability. The internal offensive 
denounced tribalism as a weapon of "the enemy within" who was using 
tribal or regional liaisons to mobilize popular support against 
Frelimo. Using tribal liaisons to aid Frelimo is not apparent since 
any action which was based on traditional types of unity was condemned 
as counter to the national ideology of unification as one people. 
In a speech on March 18, 1980, Samora Machel recognized the 
strength of different peoples in Mozambique who united in the fight for 
independence. He also acknowledged many conflicts such as those 
between the rural and the urban, the assimilated and'non-assimilated, 
regional tribal differences, the north and the south, and mulatos and 
Indians, etc. Yet, no allowances were made for this diversity in 
official policy. The differences were to be dissolved by modernity, by 
ending the preconception of what it meant to be African, and by the 
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birth of the "new person". In that same speech on March 18, 1980, 
Machel said: 
A socialist society means the welfare of all: the right to work; 
the right to education and health without discrimination; the 
right of every citizen to decent housing, to reasonable transport, 
to butter and eggs for our children and for all of us; the right 
to be decently dressed, to be able to eat chicken, rabbit, fish, 
and meat, for all to have laundry soap to keep clothes clean, to 
have soap, blades, razors - that's what we want. 
But our friends in the West say that if we go about well 
dressed, if we shave, if we have decent housing, we shall lose our 
African characteristics. 
Do you know what African characteristics are? A skin, a 
loincloth, a wrap-around cloth, a stick in hand behind a flock, 
to be skinny with every rib sticking out, sores on the feet and 
legs, with a cashew leaf to cover the suppurating wound, jiggers 
in the toes - that is African. That's what they see as African 
characteristics (in Munslow, 1985, p. 91). 
It appears that Frelimo was fighting traditionalism on two fronts: 
The first was to modernize a population illiterate in its own official 
tongue living without the benefits of science or the dissemination of 
other forms of modern knowledge; and the second was to counter 
traditionalist efforts underway by the enemies inside and outside the 
ranks of the government and those supporting RENAMO. According to 
Machel, these adversaries were responsible for the failure of the new 
society. This failure was based on greed and destructive behavior 
which Machel wanted to search out and destroy to restore the 
participatory democratization process on which FRELIMO was founded. 
There can be no argument that Machel's vision, that a new African 
personality could emerge embracing modernity rather than sickness, 
hunger, and superstition, was a just cause for Mozambican unity. 
One result of such speeches, however, was that the concepts of 
tribe, region end race were all combined into one notion of perceived 
counter-productivity. Whereas Mondlane had embraced culture in order 
328 
to achieve unity, there seems to have been little transition time after 
independence for the new African personality to develop. The fact 
remained that many people did have sticks for their flocks and sores on 
their feet and legs. Tribal conflicts and liaisons did exist. Many 
did not speak the official language. Perhaps the dissemination of 
modern knowledge was a national goal but it was not a reality. The 
Mozambican infrastructure was unable to support a vast dissemination 
network for the country’s illiterate millions. 
Local knowledge and common sensical realities were not replaced by 
liberation or by insurgence. The urge and motivation of the 
population to transcend its poverty, illiteracy, and traditional ways 
may have been present, at least initially, and liberating. However, 
the reality of such a confounded Mozambican national identity, which 
did not recognize the realities of diversity, seems to have waned when 
initial instrumental attachments to economic well-being failed in the 
years following independence. In addition, sentimental attachments, 
which may have been initially addressed by the promise of a unified 
Mozambican state, may not have been satisfied since one, unified 
Mozambican personality never developed. Ethno-histories were not 
replaced by Mozambican nationality although the country has 
successfully remained one nation. 
Ideologically, the country was supposed to have developed toward 
internal stability which, according to Fasold (1984), would have 
progressed on a continuum from a multinational state to a multiethnic 
one. But when the economy failed and the war continued, many may have 
been left with little which resembled the "nation". Instead, they may 
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have had to rely on sentimental attachments to ethnicity. The popular 
movement away from the promoted ideology was not based on objections 
to becoming Mozambican, but rather on a history of personal realities 
needing to be addressed. Also, surviving in a troubled environment has 
meant reliance on common sense and local knowledge not adherence to an 
ideology of unification. 
Areas of current traditional practices were identified by 
participants in the study. These practices still affect Mozambican 
lives today, despite fourteen years of assimilative policy. They are 
accessed through Mozambican languages, not Portuguese. Some are: 
1. Notions about presentations, lobolos and weddings 
Officially, these practices are considered uncivilized and an 
insult to the integrity of women. Modernity meant liberating the women 
from their oppressive situation and rising themselves up as equals to 
men. Work realities, however, suggest that women are still primarily 
at home while men constitute the majority of the official workforce. 
Frelimo created the Organization of Mozambican Women (OMM), and women 
played an important role in the liberation process as FRELIMO struggled 
to gain strength in the north. The emancipation of women has been an 
important development. However, since jobs were not readily available, 
efforts were funneled into education, health, and home care. 
Nonetheless, women’s attempts to meet instrumental needs have not 
flourished due to lack of educational opportunities and the current 
economic situation (Jonhston, 1989). 
The concept of lobolo in the city may be different than that in 
the countryside, or during the colonial times. However, it still 
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exists. The popular reality then is not whether lobolo is uncivilized 
but rather how it is practiced and how it is changing as modernity 
takes hold when newly educated Mozambicans enter the work force. 
Weddings, lobolos and presentations are not the main issue. The issue 
is Frelimo's assumption that such practices, including initiation 
rites, would cease to have importance. The fact remains that after 
fourteen years of independence, traditional knowledge is still a part 
of daily life realities, and modernity, as Machava pointed out, might 
aid in the evolutionary process of such traditional practices. This 
does not mean that traditional practices disappear but that they 
evolve. Such an evolution would build upon what people already know, 
rather than dismiss local knowledge as uncivilized. Time for that 
evolution to transpire, however, is what Frelimo didn't have as 
instability foreshadowed transition. Faced with an impossible task of 
satisfying popular need for a smooth transition towards modernity while 
promoting cultural realities, and for securing a new nation from 
insurgency, the official discourse became more centralized and less 
tolerant. 
2. Regionalism: food, drink, dance and music 
Although the above quotation would suggest that eating meat is a 
benefit of the new liberated Mozambique, it is in contrast to the 
comments of participants who are proud of their traditional regional 
specialties. As Fishman stated, food and dance are important signs of 
adherence to ethnicity. Even when benefiting from the additional 
consumer goods available in the Maputo area, participants missed their 
regional foods. No one said they disliked meat. They only stated that 
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they enjoyed and were proud of their traditional food. Rungu, for 
example, stated that eating mathapha was African. Perhaps this has 
suited part of the sentiment need for ethnicity. Machel suggests that 
eating meat is part of the liberation process. Neither, however, 
suggested eating both meat and traditional foods, a suggestion which 
would support the move towards modernity while building upon the 
promotion of ethnic heritage. 
Drink, dance and music were all considered part of the ethnic 
make-up of individuals and viewed as symbols of ethnic heritage and 
membership, rather than signs of Mozambican citizenry. Officially, 
none of these practices have been denounced. But neither have any been 
promoted except as ’’cultural events’’. The tension created by the 
official responsibilty toward a unified nation has prevented such 
promotion of diversity. 
3. Medicine and spiritual healing 
4. Ceremonies and respect of ancestors and their role in daily 
life occurrences. 
5. Legends and storytelling, the dissemination of morals and 
education 
They say that some members of the OMM are witch-doctors. 
I’ve heard this said, it may be slander. I don’t know, but 
I’ve heard it said. They are witch-doctors and members of 
OMM. Supersition and revolution. But we should like some of 
them to be pointed out here, to see if they will go on with 
their supersition. 
You go on being superstitious, you go on being 
tribalist, traditionalist, regionalist. This means you are 
muddled. Muddled people are dangerous. And dangerous 
people are reactionary. 
You are not rising to the level of the revolution, the 
greatness of your tasks in the revolution, because of 
tribalism, because of tradition, superstition and 
regionalism. So if we are going to form tribal groups, there 
will be no Mozambican Women's Organization. Nowhere. What 
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we shall have is tribal groups of Mozambican women. We shall 
have groups of assimilated women. 
Furthermore there will be elite groups, of educated 
women. Then there will be groups of illiterate women, 
'mamana'(Machel, April 3, 1976, in Munslow, p. 176). 
This quotation equates "witch-craft" (which is not defined) and 
the concept of "mamana" (the word for woman or mother in Xitsonga) to 
tribalist, regionalist, and illiterate. The elite, it seems, would be 
a class above mamana and witchcraft and those others (who may use the 
word mamana and use traditional medicine as part of their common 
sensical lives) are reactionary, illiterate and dangerous. There is no 
doubt that Machel was trying to strengthen the nationalist ideal by 
transcending the legacy of Portuguese colonialism. 
The continuum from traditional to modern knowledge is one which 
participants question for themselves in their daily lives. Whether a 
nyamusoro can heal or not is not relevant here. What is relevant is 
that today, thirteen years after the above speech was made, the 
"elite" professionals of Maputo still embrace their traditional 
practices as part of their cultural heritage. The evolution of that 
knowledge is taking on its own form which differs between individuals 
(eg. Ngoma and Rungu). Nonetheless, "mamana" is a word used at the 
market every day and AIDS is a scientific reality facing health 
officials. The charisma of Machel which helped move his people toward 
modernity may have overlooked his people’s need to make the transition 
and retain an active ethnic identity. Xiluva and Rungu*s sister are 
professionals in the capital city and they wear capolanas and walk 
barefoot. They also hold important jobs necessary for the success of a 
functioning Mozambican government. 
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In the best of scenarios, knowledge dissemination is a long and 
complicated process dependent on a host of timely and fortuitous, 
historical and social factors. Since independence, the success of the 
Frelimo party cannot be overlooked. Although the lack of promotion of 
cultural and linguistic diversity seems evident, the country has not, 
in fact, crumbled due to ethnic and linguistic rivalries. Has 
language policy been an appropriate one? Perhaps the insistence of 
such a rigid language policy has set the stage for further developments 
in language planning. The question that should now be posited is 
whether the time for such development is at hand. 
In recent years, it seems that support of cultural diversity 
through the promotion of cultural events has increased. Although song, 
dance, and art are generally promoted in Maputo as the number of 
exhibitions, plays, and dance performances grow, in the past, such 
events may have been exploited for their value to assist in the 
promotion of national unity rather than a valorization of the culture. 
A similar observation might be made regarding singing FRELIMO songs in 
national languages. Although this may be a a type of promotion of 
national languages, these languages were used to valorize an official 
notion of national unity in Mozambique. Such practices would be 
consistent with Anderson's descriptions of hegemonic national efforts 
to promulgate official ideologies. 
The five items listed above are current areas of traditional 
knowledge recognized and/or practiced by adults in Maputo. Without 
exception, all are accessible only through national languages, and 
without exception, all are considered of ethnic and personal 
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importance. They have little instrumental value, however. 
Portuguese has served an important role in promoting the transition in 
Mozambique toward modernity: access to education and modern knowledge. 
Agree or disagree with tactics and political maneuvers to promote 
Portuguese, the modern world has been made available to more of the 
population through the use of Portuguese. Although it would seem from 
the official statements made above that this access would necessarily 
replace traditional knowledge, this has not proven to be the case. 
The transition from traditional to modern knowledge is one which has 
taken on its own shape and is not a component of an official mandate. 
At this time, the study shows that for adults in Maputo, both realities 
exist. 
The history of the literacy campaigns and other promotional 
devices of the national ideology suggest that national languages, 
although not supported officially, were the backbone of the promotion 
of FRELIMO, modernity, and Portuguese. The role of national languages 
within the context of the new official nationalism (which did not 
support their use) is one yet to be documented (eg. theme generation in 
Mozambican languages in the literacy campaigns promoting Portuguese). 
Promotion of these languages and cultures, for their invaluable 
contribution to the make-up of the Mozambican state, may be in order. 
Although the Minister of Culture stated that unity did not mean 
uniformity, policy has, in fact, meant uniformity, since an 
assimilative policy toward Portuguese is still practiced. Much as the 
assimilados during the time of the Portuguese colonialists were 
prohibited from speaking their own languages, so has policy prohibited 
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the elaboration and promotion of those same languages. Research shows 
that virtually no further national language development has been 
attempted since independence except for additional programs being 
broadcast on Radio Mocambique (Sitoe, 1990). The effects of 
assimilative policy extend beyond linguistic structure since 
traditional knowledge, in its many forms, is accessed through non- 
Portuguese languages. Portuguese may be an effective vehicle of 
communication for the entire country, an observation verified by both 
official and popular accounts. However, its current role as a national 
unifier remains questionable. 
Strategies for Language Use: Fitting Language to National Realities 
This section will list popular language strategies extracted from 
interviews and participant observations. Fundamentally, these 
strategies are the popular answer to the language policies and 
national ideology imposed. The following list has been compiled by 
constructing a hypothetical sentence which begins: Portuguese or 
Mozambican languages can be used... 
Portuguese Mozambican languages 
to get official business over with.to escape official business 
. . .with blacks 
with non-blacks. 
.to make a connection 
to show-off. 
. , to access family histories 
to access schools. 
with colleagues at work.with faBily and 
to identify ethnic backgrounds.-ith non-Portuguese speakers 
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Portuguese Mozambican languages 
to access modern knowledge.... 
at the hospital. 
at official businesses. 
to earn more money. 
with the transport driver.... 
at government offices. 
for marriage arrangements.... 
to transmit ethnic values.... 
to detect regional accents... 
to support cultural events... 
to research ethnic taboos... 
as a social defense. 
to gain prestige. 
to read/write about war. 
to communicate with all. 
to express authority. 
to give directions. 
to count.. 
with the younger. 
to acquire modern knowledge 
to be one of the elite. 
with the government. 
as your official name. 
for a short greeting. 
to get respect. 
to access traditonal knowledge 
with traditional healers 
at the market 
to locate items to buy 
.with the passengers 
.at the dumba nengue 
.to pay official fines 
.to live ethnic values 
.to value regional languages 
.to promote cultural norms 
,.to describe ethnic taboos 
,.to bring someone closer 
..to minimize 
..to live war and express death 
..to communicate with some 
..to express anger or emotion 
..to secure shelter 
..to express morals 
,..with the older 
...to be humorous 
...to be one of the people 
...with the church 
...as your real name 
.for a conversation 
...to get more potatoes 
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Portuguese Mozambican languages 
to communicate better.to communicate better 
as a survival tactic.as a survival tactic 
to separate.to unite 
According to popular language use, it seems that Portuguese is 
used to identify diversity (eg. regional accents) rather than to 
promote unity as the official discourse mandates. Portuguese accesses 
official and modern knowledge, creates an elite, and may be targeted 
toward the young. Some strategies are used in both Portuguese and 
Mozambican languages: to communicate better among all peoples, which 
is both a part of the official discourse and a popular reality, and as 
a survival tactic related to economic and political well-being, rather 
than to language preference. Most important, the state of the nation 
requires that some language, as long as it is commonly understood, is 
needed in order to develop strategies to survive current unrest and 
instabi1ity. 
Strategies in language use suggest that Mozambican languages, more 
than Portuguese, access sentimental attachments. Portuguese accesses 
some instrumental attachments although fewer than those promised at 
independence. Also, there is no question that although the official 
discourse names Portuguese as a second language, policy establishes it 
as a first language, since no support for any other languages has 
existed. The popular consciousness actually treats Portuguese as a 
second language since sentimental attachments are the glue which bonds 
the participants to their own first language. When Portuguese fails to 
answer instrumental attachment needs. Mozambican languages are able to 
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access some of those needs (eg. market, dumba nengue). Mozambican 
languages currently have to satisfy both instrumental and sentimental 
needs since the uses of Portuguese are thwarted due to economic 
realities. Portuguese meets some instrumental needs for those who are 
able to acquire skills in that language. 
The popular consciousness promotes multilingualism. The official 
discourse tolerates multilingualism but promotes monolingualism. 
Popular strategies suggest that the official goal to construct one 
Mozambican people using one unifying language, remains a goal not a 
reality. This is apparent both sentimentally and instrumentally which 
does not imply that people do not want to support nationalism or 
express themselves as Mozambicans. On the contrary, participants have 
stressed the reality of two worlds, one national and one ethnic. Not 
once, even in Boane's condemnation of the use of Portuguese, did anyone 
suggest that there was one ethnic world and that the national world 
could never fit. The conflict in the community is how to make them fit 
in the real environment where both worlds are needed but only one is 
supported. The official conflict is how to insure that ethnic 
diversity will not add to the already complex political situation and 
moreover, will not suppress the use of a common language for all 
Mozambican citizens, from the Rovuma to the Maputo. The official 
discourse must also address Mozambique’s international interests to 
promote investment while adhering to political ideals. Many of these 
interests necessitate the use of English. 
Rungu pointed out that the more advanced one is in Portuguese, 
the less important one's accent in Portuguese. This coincides with 
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Fishman s observations that the continuum toward development lessens 
the need for language difference. Thus, the continued existence of an 
elite, which dominates the Portuguese language, might, in the end, be 
the source, rather than the answer, to racism or tribalism. This 
opinion was voiced by Machava. Common sense recognizes that 
regionalism does exist and local knowledge has devised strategies to 
cope with that reality. 
Lundin (1986) describes some popular economic survival strategies 
used in Maputo. As participants voiced in this study, such strategies 
are not haphazardly constructed. Survival depends on careful planning 
that is not ad-hoc, tribalist, or racist. These survival tactics are 
accessed through a variety of language practices in Portuguese and 
Mozambican languages. Such practices suggest that the choice of the 
official nationalist model has allowed the imagined community, one 
Mozambican people, to fall short of the needs faced by the different 
peoples of that community. The hegemonic nature of the official 
nationalism may provide some access and opportunity in Portuguese. At 
the same time, problems faced by the nation, which account for 
sentimental and instrumental angst, call for popular practices in 
Mozambican languages. 
Identity: The We and the Us 
We killed the tribe to give birth to the nation. This is not a 
nation of tribes, it is not a nation of races. So whan he jce 
reach the underwear, one must boil some water and put all one 
clothes into it (Machel, Janary 11, 1980, in Munslow, 1985, p. 
77-8). 
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Finally, this section reflects on the dilemma of feeling both 
one s ethnicity and one's Mozambican-ness. Machel used a popular 
metaphor, lice in underwear, to describe the official ideology of unity 
against a common enemy. The official strategy to promote modernity 
rather than tradition contrasts to the realities described by this 
metaphor. Popular experiences such as these were denounced as 
uncivilized yet they were described here as part of the national 
struggle against the enemy. The message is confusing. 
There are two main points: The first is that while different 
ethnic groups exist in Mozambique, the official policy, an 
assimilative one, recognized all different peoples as primarily one 
Mozambican people. In itself, this is a noble and needed cause that 
helped to mobilize Mozambique’s peoples. The popular consciousness, 
however, reflects difficulty in becoming Mozambican while dismissing 
ethnic heritages, especially because "Mozambique" has failed to be a 
recognizable entity in either sentimental or instrumental terms. Due 
to the official denial of sentimental attachments to ethnic heritage, 
"Mozambique" may, in fact, "sometimes be empty". Ethnicity may 
foreshadow citizenry which counters official mandate and may do little 
to promote unity. 
The second is that the promised nation of equal access has simply 
not materialized after fourteen years of independence. The reality 
does not fit the ideology. While illiteracy rates in Portuguese have 
fallen, an estimated 70% of the population remains illiterate in 
Portuguese. Portuguese has aided as a means of communication vhich has 
been and continues being a vital component to unify the country. It 
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has not, however, reached the masses, as was intended, and therefore a 
Portuguese speaking elite has been created. Unification may have been 
more successful if the current ecomonic and political developments had 
occurred differently. 
Here are some words from participants to describe the conflict 
between being a "national Mozambican" and an "ethnic Mozambican": 
1. National Mozambican - Mozambique, the "nationality": 
Portuguese, empty, war, starvation, bandits, foreigner, tribalist, 
civilized means outsiders, death, documents, survival, official, 
white culture, condemnation, political, high prices, shameful, no 
housing, no transport, no food, no health information, scientific, 
no life, forget your heritage, liberated, modern, modern 
knowledge, communication with the community at large, European. 
2. Ethnic Mozambican - Mozambique "the ethnicity": 
never empty, first, real name, home, discovering relationships, 
learning languages, shameless, civilized means insiders, 
greetings, sharing of information, knowing backgrounds, 
understanding situations, family, logical reality, non-scientific, 
regionalist, two worlds, don’t forget your heritage, communication 
with ethnic group members, African. 
The official discourse mandates that Mozambicans regard 
Mozambican unity above ethnic diversity whereas the popular 
consciousness suggests that, inside the borders of Mozambique, the 
recognition of diversity might be a primary popular mandate. According 
to interviews, identity has been constructed using an ethnic and a 
national personality. The questions which emerge are: How can the 
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discourse promote both ethnic and national interests and 
secure unity? And, how can Mozambican unity be attained while 
promoting local linguistic and ethnic realities? 
The last words we read from Malace are that there is no life in 
Maputo, a portrayal of the true difficulties faced by Mozambican 
citizens which was never part of the national ideology. Rungu stated 
that he comes from two worlds which attests to the fact that two worlds 
in the popular consciousness constitute a current meaning of 
"Mozambican". Perhaps data obtained might best be analyzed by 
comparing the words of participants of the study, who seek to fit 
these two worlds into one Mozambican world, to the words of a colleague 
from the Ministry of Education in Tanzania. She stated: 
Ah, but we don’t have that problem. You see, I am both. I am a 
Tanzanian and I am Chagga. When I say I am going home, there is 
no question that I am going to Kilamanjaro. But I am a Tanzanian 
from Dar-es-Salaam. I speak Kichagga with my husband and we speak 
Kiswahili with our children. You see, we can be many things. But 
I am Tanzanian first (interview, 10/90). 
Summary 
Official policy since independence has mandated a unified nation 
built on a non-racial, non-tribal, non-regional platform promoting 
socialist ideals. Part of the ideology included the use of Portuguese 
as the language of liberation and unification. The use of Portuguese 
was, in many cases, promoted in national languages. Initially, 
literacy campaigns focused attention on nationalist ideals, rather than 
academic outputs. But failure of the community-based literacy model to 
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be carried out by a centralized government which faced economic and 
political difficulties, caused other unforeseen results. 
Although ethnic diversity was tolerated and partially promoted in 
cultural events, the official policy remained nonetheless. Explicitly 
and implicitly, diversity was either denounced as non-national, 
tolerated as a means to promote the nationalist ideal or promoted as 
the cultural events of one, unified Mozambique. 
Such official messages have caused confusion and ambiguity. 
Portuguese has remained the only official means of communicaton in the 
country. Although presidents have spoken in national languages (in 
Xitsonga in the southern regions), no explicit valorization of any 
national language is evident. Although current intentions include the 
possibility of using national languages in adult literacy programs, 
they are to be used as a means of transition to Portuguese which may or 
may not be giving them value. If such a literacy scheme functions, it 
may answer some instrumental needs by allowing more people access to 
education. However, the objective may not be to meet any of the 
sentimental needs which the population attaches to its own ethnicity 
and culture. 
Mozambicans were divided during colonialism between the 
assimilated and the non-assimilated. Portuguese may still be a means 
of distinguishing between a group of elite who dominate the language 
and therefore gain access to the popular education promised and those 
who don't. Access to the economic advantages may be possible only in 
some cities and even then might be questionable. Liberation from the 
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colonial practice of favoring the Portuguese speaking urban male might 
still, in fact, favor the Portuguese speaking urban male (Lind, 1988). 
Interviews with participants in Maputo demonstrate that both 
assimilated and non-assimilated families have histories based on 
ethnic backgrounds. Those backgrounds include both cultural and 
linguistic realities which continue to be recognized or practiced by 
professionals in Maputo. Some were active in supporting the FRELIMO 
struggle for independence. Those lucky enough to have accessed 
education and perhaps economic well-being still face the problem of the 
role of the nation and the role of their own histories. Participants 
in the study still use at least two languages in daily life. 
Torn between national ideology and ethnic identity, popular 
strategies are currently in use which help determine which languages 
are spoken when, by whom and for what purpose. Regardless of national 
policy, Mozambique, according to a popular consciousness of some 
working adults in Maputo, not only is multiethnic and multi1inguial but 
is caught in the transition from tradition to modernity, centralism to 
democratization, and sentimental diversity to instrumental 
assimilation. 
The study shows that participants, who constitute part of the 
Portuguese speaking elite in Maputo, use both Portuguese and national 
f 
languages in their daily lives. Faced with the dichotomy of promoted 
Portuguese and the real environment which requires survival language 
strategies devised in many languages, they base their identity, at 
least in part, on ethnic realities not supported by the official 
discourse. Popular constructs may have molded a Mozambican people. 
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But the world facing that people, including multilingual and 
multiethnic realities, differs from the ideal promulgated since 
independence. The official discourse reflects officials’ concerns to 
maintain stability, foster production, and secure a Mozambican 
personality. Decisions reached for national unification, based on 
democratization, have resulted in hegemonic policy which has had to 
accommodate economic decline and insurgence. 
The maintenance of traditional knowledge suggests that people 
enter into a Mozambican national ideology with some traditional, local 
knowledge which continues being disseminated in Mozambican languages 
and is in the process of change. Although such knowledge has been 
treated as uncivilized or counter-productive, Machava suggests that 
advocates of modernity might learn something from traditional 
knowledge. In both assimilated and non-assimilated families of 
participants, local knowledge has played a role in daily life although 
that role varies. Either explicitly or tacitly, traditional knowledge 
is a part of popular realities. 
Strategies in language use suggest that national languages and 
Portuguese are used as survival tactics and that both are necessary. 
Even the most elite, those professionally employed in Maputo, use 
language strategies daily which might identify regional differences of 
other speakers, access different kinds of information, or secure 
economic survival. Language strategies are the practical applications 
of fitting national policy to economic and political realities. But 
with each strategy, a personality is identified: either the 
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"prestigious, educated" Portuguese personality, or the "never empty, 
connecting national language personality. 
The confusion about identity suggests that two worlds are 
reflected in the official discourse and the popular consciousness. The 
official discourse promotes the Portuguese language and tolerates the 
Mozambican languages, or uses the traditional, ethnic personality to 
promote the national one. The popular consciousness experiences both 
worlds daily and cannot only tolerate but must embrace both worlds to 
promote one identity. Thus, two definitions of "Mozambican" seem to 
exist: the official and the popular. In both cases, the ultimate goal 
is unity and well-being. For each, the obstacles to reach that goal 
are many. 
Additional Comments 
Acknowledging that subjectivity has been part of this study, the 
following list is a compilation of notes from an on-going journal 
written during research in Mozambique. The list reflects the 
ethnographic research process and presents some observations made as 
the research progressed. 
1 Getting started: This study could not have been conducted in 
years past due to the sensitive nature of the material divulged. A 
researcher might have been unable to access archives and participants 
might not have been as willing to express themselves. Since recent 
history has allowed for some political critique, fortuitous historical 
circumstances allowed this study to be conducted. The catalyst for the 
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study was the success of the orthography conference in 1988. The 
research also could not have been possible without the participation 
of INDE, DNEA, and NELIMO. 
2. Choice of participants: As stated in the introduction, 
participants were not chosen but availed themselves for interviews due 
to the development of personal relationships. It is doubtful that the 
information gathered would have been divulged in a research scenario 
which was not based on trust, confidance, and interest in the study. 
Again, due to the success of the orthography conference, participants 
were aware of the official promotion by the Minister of Education to 
research aspects of national languages. This legitimized their 
participation. This study was also approved and supported by the 
director of the College of Arts, UEM. Officials who so graciously took 
time to express their concerns for future policy and who made 
government documents available were vital components of the information 
provided in the official discourse. 
3. Ethnographic interviewing: The interviewing process followed 
steps outlined by Spradley (1979). The major contributing factor to 
successful interviews (in addition to participants’ generosity) was 
having the opportunity to contrast popular views with participant 
observations of official seminars, conferences, documents and 
interviews. Information about language use was gathered through 
descriptions of many topics which at the time seemed unrelated. Once 
compiled, the themes and categories emerged in time and as information 
provided by one participant was verified or contradicted by another. 
The most imperative aspect of the interviewing was compiling lists of 
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uses, strategies and knowledge without soliciting interpretations from 
participants of the information's meaning. This contrasted with some 
official interviews based on predetermined questions regarding the 
official role of Portuguese and Mozambican languages. The study 
attempted to shed light on some issues related to language use which 
Ministry of Education officials had not as yet investigated. 
Interviewees from both the official and popular discourses were 
interested in the study's results. 
4. Being at their mercy: One obstacle to this type of research 
is the dependency on participants. Illness, lack of transport, child 
care, and work were major obstacles which participants had to overcome 
in order for interviews to take place. Frequently, the interviews were 
cancelled and rescheduled. On the inter-personal level, the 
participant-researcher relationship was in the process of changing 
(particularly when participant observation experiences were shared) and 
friendships developed. Although this is a rewarding outcome, at one 
point it was difficult to have a relationship with one of the 
participants because even when we were outside the "interview and 
observation environment", my inquiry continued. Eventually, this 
dynamic required discussion because it was obstructing the flow of 
information in interviews. On several occasions, participant 
observations were "staged" with the help of participants to solicit 
language exchanges In different situations from unsuspecting people for 
the benefit of this study. 
5. Importance of ethnographic methods: The information compiled 
in this study could not have been gathered if trust had not been a 
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component of the participant-researcher relationship. Participants 
recognized that what they had to say was of great interest. Their 
words were privileged as constituting a popular reality. If there is 
not enough time in the research plan for this trust to be developed or 
if inter-personal conflict does not allow trust and confidence to grow, 
the potential for success using this type of research is questionable. 
However, policy formulated without recognition of the myriad 
components voiced in this study would be short sighted and based on 
imposed realities not shared at either official or popular levels. 
Such uninformed research might lead to inappropriate policy decisions. 
6. Participatory research: Studies such as these might be useful 
for participatory researchers wishing to use an ethnographic approach. 
Since popular accounts of daily life realities might serve as the theme 
generation stage of popular empowerment in participatory research 
scenarios, ethnography might facilitate understanding the true needs 
and realities of the community where research will take place. 
7. Interpretation in writing: This study is exactly what the 
methodology facilitates: It is an interpretation of cultural meaning. 
Findings cannot be generalized and another researcher might have chosen 
to interpret the information differently. The ’’discussions" of the 
participants presented in Chapter IV were compiled completely at my 
discretion. The presentation of the interview material did not alter 
the verbatim accounts but there was an aspect of "creative writing": 
Although the words were the participants’, the presentation of the 
words was not. In that sense, the compilation of the ethnographic data 
took on a feeling of the creative writing of an historical novel. 
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That, perhaps, was one of this study's 
frustrating aspects. 
The final chapter is a concluding 
importance of the relationship between 
consciousness. The significance of th 
it relates to implications for future 
most challenging and most 
discussion revealing the 
official discourse and popular 
is relationship is discussed as 
language planning strategies. 
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CHAPTER V I 
SUMMARY AND CONCLUDING DISCUSSION 
Summary 
The purpose of this study was to draw conclusions from the 
information gathered related to the relationship between the official 
and popular constructions of present day language policy and practice 
in Mozambique and their implications for language planning. 
Two histories were inherited at Mozambican independence: the 
original structures of indigenous peoples who had their own cultural 
traditions and social realities; and a western history of oppression 
and authoritarian rule based on a capitalist model. FRELIMO succeeded 
in mobilizing the masses and informing Mozambicans that the newly 
liberated state would educate all through collective participation and 
liberate them from their colonial and traditional pasts. Policies 
promoting a new nation and a new person were formulated based on this 
ideology and a socialist model of centralized democracy and national 
unification. Portuguese was chosen as a vehicle of national unity. 
Initially, the ideology was successful. The population supported 
the new nationalism by participation in the first literacy campaigns 
(Lind, 1988; Marshall, 1988; Johnston, 1989). However, promises of 
education assumed future employment and mobility which FRELIMO could 
not provide. As a result, participation in the democratization 
process became more centralized as the war not only continued but 
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became the central concern for monies and political negotiation, and 
the economy faced unprecedented failure. 
This study has examined some of the efforts in language planning 
which occurred in Mozambique. The promotion of nationalism voiced 
through the official discourse related to language policy utilized 
Portuguese as the official language. Portuguese was used in education 
to promote the nationalist ideal through assimilated unification. 
National languages, although never denounced, were tolerated as part of 
the inherited legacy of underdevelopment. Traditional beliefs and 
practices were officially dismissed as tribalist, regionalist and 
racist and therefore counter to the new ideology. 
Access to modern knowledge and economic well-being was only made 
possible in Portuguese, although the role of national languages in the 
promotion of Portuguese has yet to be defined. Collectivity was based 
on state need. Promotion of the proletariat ideal replaced the 
reality of ethnic diversity and capital as the official policy mandated 
national unification. 
Although the choice of Portuguese as the official language may 
have been a wise one, albeit the only one, further developments in 
language planning have only surfaced recently, as national sentiment 
wanes with economic and political instability. Popular empowerment, 
part of the ideology at independence, has not become a reality as 
national obstacles have mandated an increase in centralism. The 
national ideology has continued to promote the use of Portuguese while 
disempowering economic end political realities have promoted the 
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popular maintenance of national languages and Portuguese to satisfy 
sentimental and instrumental attachment needs. 
Implications 
The literature on status language planning suggests that a pre— 
planning stage might help identify contextual realities (Rubin, 1983). 
However, there is little research integrating history and ethnography 
in order to understand the factors within a national context which 
help formulate language policy. Although the use of attitudinal 
surveys may add to the understanding of popular language usage, it is 
questionable that such research methodologies will privilege the 
popular voice with needed in-depth description or present the national 
context in which language policy has been formulated. 
Ethnographic research might add significantly to the field when 
popular participation is solicited in the language planning process. 
But the failure to tie such findings to a political history is short 
sighted and may produce inappropriate outputs based on incomplete data 
and falsely constructed popular realities. The awareness of two 
different levels of analysis in language planning, the official and the 
popular, gives the research the legitimacy of being an historical and 
ethnographic account of official and popular realities. Such efforts 
might help name the tension between official and unofficial policy 
during initial pre-planning stages of language planning. 
The history of Mozambique demonstrates that its very formation, 
its "nation-ness", was determined from outside and therefore an 
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imagined community was constructed within its present day borders. 
Mozambique inherited a colonial nationalism which, at independence, was 
changed to an official nationalism that mobilized the masses as one 
people: the Mozambican people. Diversity was denounced and 
assimilation promoted. 
Throughout the past fourteen years, Portuguese has been supported 
as the language of liberation and unity while national languages have 
not been promoted except in cultural events or in some radio 
broadcasting. However, Mozambique has been unable to formulate its own 
identity as a nation, linguistically and ethnically, since economic and 
political misfortune has thwarted the well-being and positive 
sentiment aspired to through official nationalism. Education was used 
to promote the state but the state did little to promote its peoples' 
mulitethnic and multilingual backgrounds. The ideology was based on an 
official national goal, not on popular ethnic realities. A tension 
between the ideals of the official discourse and the realities of the 
popular consciousness appears evident. 
At independence, there seems to have been little choice but to 
make Portuguese the language of communication. However, Portuguese not 
only became the language of communication but of unity, a decision 
questioned by participants in the study. Portuguese as a 
communication device has succeeded in helping to connect previously 
diverse groups. However, communication in a common second language has 
been treated as unification in an official first language. In 
addition, another LWC, English, has entered into current Mozambican 
trade practices. 
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The practical application of such an ideology at independence, in 
a rural nation 93% illiterate in its official language, was complex. 
Combined with economic and political uncertainties, Portuguese was 
available only to those fortunate enough to be able to dominate the 
language. The result has been the formulation of an elite Portuguese 
speaking community which was promoted through the nationalist 
ideology. This group uses Portuguese in a variety of strategic ways 
while maintaining its own languages as important identity indicators 
and survival devices. Language practice also averts official policy 
decisions, which regard to the use of Portuguese as unifying, 
particularly when determining diverse ethnic origins by detecting 
pronunciation in Portuguese. 
Portuguese serves as a common vehicle of communication but it 
also creates domination by a few speakers rather than popular 
empowerment for all. The elite also use national languages to access 
some instrumental and sentimental attachments unattainable in 
Portuguese. The popular practice, even by those who have mastered 
Portuguese, has remained multilingual. Additionally, recognition of 
cultural identity has become as important, if not more important, as 
the language spoken by particular ethnic groups. 
The problem of language planning goes beyond corpus 
t 
considerations. The final questions posed by participants were ones 
regarding national identity and certain aspects of what Rabin refers 
to as semi-linguistic aims <ie. pronunciation, language choice, social 
and culture factors, etc). Although Rabin considers standardization a 
linguistic aim, current research suggests that the questions related to 
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standard and non-standard languages might be semi-linguistic in nature 
since they influence and are influenced by factors related to language 
practice. Xiluva was worried about her sons mastering cultural values 
rather than correct grammar. 
If the state of Mozambique found itself in a different economic 
and political situation, Portuguese perhaps would better serve to unify 
since ecomomic well-being could be achieved satisfying basic 
instrumental needs. Language planning research, however, does not 
support that theory. Since the reality is different from the ideal, 
perhaps language planning can help identify areas where changes can be 
made to better suit today's Mozambique, not the Mozambique of 1974. 
Such endeavors might promote unity through the diversity of languages 
with Portuguese serving as the second language, an LWC. Language 
planning endeavors might include research into the promotion of 
Mozambican Portuguese as a standard or non-standard, and implications 
of that decision; the promotion of national languages as first 
languages; the promotion of Portuguese as a second language; and the 
promotion of cultural diversity as a cherished part of daily life, 
rather than as a cultural event. 
It has been suggested that economic development favors the use of 
one dominant language and national communication in one language 
(Ferguson and Dil, 1979, in Kozelka, 1984 ). In the case of Mozambique, 
the LWC, Portuguese, certainly has increased communication from the 
Rovuma to the Maputo. Undoubtedly, some economic development has 
occurred due to the use of Portuguese. The role of English has 
357 
increased as well. In both cases, there is no question that an LWC is 
and will be necessary in the near future. 
Problems arise with the introduction of national languages into 
the system. INDE (1984b) research suggests that teacher training and 
materials development are a considerable obstacle, both in human and 
financial resources. The value of using national languages, at least 
in literacy scenarios, would be to increase literacy rates securing 
instrumental and sentimental needs and strengthening positive national 
sentiment. Since Frelimo has succeeded in thwarting blatant ethnic 
rivalries, tribalism does not seem to be an immediate concern although 
careful planning would be needed. 
Kozelka (1984), in his study of Togo, agrees with previous 
observations that multilingualism enhances inter-ethnic tolerance. 
This would suggest that Fasold's continuum, which represents 
multinationalism and multiethnicity, does support a more stable 
environment when diversity is embraced rather than thwarted. The 
Ministry of Education in Mozambique has begun moving in that direction 
by discussing literacy in national languages. 
As Kozelka points out, educational endeavors might have different 
objectives at different levels: Primary toward community development; 
secondary toward national development; terciary toward national and 
international development. The language needs at each level would 
suggest language planning efforts be spent determining how and when 
Portuguese and national languages could interact in this scheme to best 
meet the needs of the population as individuals and the nation as a 
whole. This might include bilingual or trilingual educational efforts 
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(ie. mother tongue, regional language, and official national language 
or LWC) which would support languages so that disjunction from primary, 
condary and terciary levels of education would not occur or would at 
least be lessened. 
The development of such projects might be at a community level, as 
suggested by the literature, but promoted at the national level. In 
Mozambique, the initial popular empowerment sought at independence was 
not achieved, and therefore, lack of community based decisions in 
language planning efforts may have added to the general drop in popular 
participation. Past official policy has not uncovered the language 
realities and only recently have corpus and status planning been 
seriously considered. In the current war situation, it is doubtful 
that such participation is possible. 
Evidence from the ethnographic study supports the notion that the 
language situation is determined by many factors including religion, 
media, literature and education, and that the implementation of the 
popular policy occurs at places such as the market, the dumba nengue, 
on local transportation, with traditional healers, etc. The key 
moment for implementing new strategies in language planning might be 
when the official discourse allows for language change within a 
popular context (Ko2elka, 1984). Such a moment seems to be apparent in 
e 
Mozambique. 
Discussing the political aspects of language planning in Togo, 
Kozelka states: 
Evidence from Togo and other cases (eg. India and Mali) suggests 
that an overemphasis on political goals in language planning and a 
lack of consideration for the needs and desires of client 
populations can constitute a serious impediment to the acceptance 
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of language policy decisions...More needs to be done by language 
planning theorists to account for political values such as the 
assimilationist policies of governments in many Third World 
nations (cf. Nuestupny, 1983, p. 3). Language planning theory as 
applied to developing nations cannot always assume that 
governmental systems and planners will be more or less democratic. 
Evidence from the history of language planning in Togo suggests 
that language policies and implementation strategies that seem 
appropriate for highly democratic systems may lead to non¬ 
representative generalizations about the nature of language 
planning in more autocratic systems, and their rejection as 
inappropriate may also hinder the adoption of any proven, well- 
ordered set of procedures by authorities in such systems’(p. 312- 
313 ). 
Here lies the conflict which was stated at the beginning of this 
study, the movements toward the promotion of popular empowerment. 
Such empowerment may not be an option in nations which adhere to 
assimilative policy. This may seem a paradox in some cases due to the 
platform of empowerment on which independence may have been won. The 
interviews in Maputo tend to support Kozelka's observations. 
The question arises as to how one goes about planning for 
language in light of such political or official obstacles. A review of 
some research techniques was presented in Chapter II. Although many 
use language surveys, Rubin and others suggest that these methods may 
not get to the heart of the popular consciousness and may not identify 
information needed to understand popular language needs and practices. 
In some cases, however, research methods may be limited due to the very 
political restraints that have formulated policy. In the case of 
Mozambique, the timeliness of the study allowed for ethnographic 
methods to be used at this key moment in the history of Mozambique’s 
policy changes. 
This study constitutes part of a pre-planning or fact-finding 
stage of language planning research in Mozambique. Other research has 
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included the INDE studies, the ARPAC studies, and the work being 
carried out by DNEA and NELIMO. The analyses of the literacy campaigns 
also act as an historical reference in this stage. 
Kozelka noted that in some African countries, lack of timeliness 
for policy formulation has resulted in a younger generation which is 
nless competent in any language" due to the difficulties reviewed in 
this and other studies. However, "less competent in any language" may 
mean that a non-standard is used which would again raise the issue of 
the problem of standardization. In Mozambique, such concern has been 
voiced by Ministry officials and educators who see secondary school 
students who can barely write standard Portuguese and speak it poorly. 
Due to the lack of support for national languages, the fear is that 
students will neither dominate the LWC nor their own language in an 
accepted standard. 
Given the best of language planning scenarios, and using national 
languages and Portuguese in a way which would support cultural heritage 
and national identity, the reality is this: There is a war. The 
economy will take years to stabilize. Mozambique is dependent on 
international funding. There are not enough trained teachers and 
although materials are available in several of Mozambique's languages, 
in others there are few, if any. Teaching a second language has not 
been a focus of teacher training, and corpus planning has just begun to 
determine standardized orthographies. Little research has been done on 
the effects that orthography decisions and practiced non-standards 
might have on learning. Many are the obstacles, few are the solutions. 
One answer does seem certain, however. New strategies are needed. 
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Political development focuses on integration of a people or 
na ion ui ing, legitimization of government institutions and 
procedures extending the levels of participation, creation of an 
ec ^ve ureaucracy, and deciding how goods and services should 
be distributed. All these facets of development may be seen in 
African states today, and communication is an element of each one. 
Choices made with respect to language affect most clearly the 
process of nation building or integrating diverse peoples into a 
new level of community (Weinstein, 1980, in Kozelka, p.318>. 
Kozelka suggests that promoting a common language might 
strengthen and preserve a common cultural heritage, but such a 
promotion might lead to one group's linguistic and cultural authority 
over the nation. In a multilingual and multiethnic state as 
Mozambique, it is questionable that the populous would embrace a common 
culture, although a common national language would have different 
implications than a common LWC. 
Kozelka offers some positive aspects of centralized planning 
efforts including the inability of the citizens of new nations to 
produce the monies or materials to support community based projects. 
In Mozambique, the contrast between the colonialist teaching 
methodology and the intended Freirian methodology resulted in newly 
liberated teachers using authoritarian methods. The question to 
consider is whether Mozambique could have reached the internal non- 
tribalist, non-racist state had its centralized leadership not 
mandated that cause. The implication for language policy is evident: 
The language problems faced by Mozambicans today are based on a history 
which secured a non-ethnic, unified struggle. Language planning today 
will be able to move forward, perhaps promoting diversity, because 
there is now an acceptance of two worlds - the nation and the ethnic 
group — which perhaps could not have occurred if such centralized 
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mandates had not been in effect. The point is to use what has been 
learned by the official discourse and current practice as a catalyst 
for change at this particular historic moment. 
It is interesting to note that the success of Tanzania's language 
policy, as described above, is based on the notion of national pride 
which includes ethnic diversity. Is it necessary for the nation to be 
first in the minds of its citizens? And if so, how can Mozambique be 
first and foster the kind of ethnic pride which seems to support an 
understanding of identity and Mozambican-ness? Embracing ethnic 
diversity might help build a sense of "nation" which would respond to 
the official mandate based on the valorization of popular realities. 
It has become clear that the centralization of decision making 
regarding language planning has had its effects. As Anderson points 
out, nations are but imagined communities and therefore newly formed 
attachments are complex. Apter (1982) adds, "shared national language 
does not by itself generate or sustain national identity" (in Kozelka, 
1984, p.323). The problem, as expressed by participants in this study, 
is not only that nationalism is not achieved but that the assimilative 
policy for the Portuguese language has created a Portuguese speaking 
elite. Non-ethnic rivalries may have been thwarted but the emergent 
identity is classist in nature. If future language planning is not 
effectively researched and implemented in the future, ethnic rivalry, 
due to favored language groups, might add to the problem of an already 
existing division created by those who are able to speak Portuguese. 
Language minorities must be actively respected and valorized. 
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Concluding Remarks 
Research in language planning has shown that the 1953 UNESCO 
report, which found that children are best taught in their mother 
tongue, still appears valid although the promotion of nationalism may 
foreshadow the promotion of mother tongue education. As adults in 
Maputo explained, if policy does not support mother tongue education, 
parents may speak to their children in the LWC in an attempt to 
increase their possibilities for academic success. Although this is 
not officially mandated or even intended, the result might be that 
children master no standard language (ie. communication problems may 
exist in all languages or communication may not be hindered but the 
non-standard may not be socially accepted). Moreover, youngsters are 
denied their own cultural heritage (eg. lack of support for the use of 
mother tongues even at home). 
As discussed in Chapter III, language in Mozambique is changing 
and a Mozambican Portuguese has been developing. Such changes have 
affected and been affected by speech and print. The non-standard 
forms of Portuguese which emerge may be regarded as artistic, 
incorrect, threatening, or normal. The question which arises is: What 
will happen to the non-standard form? As yet, no official recognition 
is given to the non-standard which may hinder the continuation of 
individuals’ education due to linguistic form rather than intellectual 
capabilities. This is a problem in all non-standards particularly 
concerning the issue of testing in schools, and social acceptance (eg. 
acquiring jobs). 
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been underestimated since In no case has the importance of the LWC 
the world economy mandates access through European languages, 
particularly English in Southern Africa. Even so, mother tongue 
education is still at issue. Weinstein (1983) reiterates, 
In Nigeria, studies have shown that Yoruba speaking students in 
Yoruba medium schools not only perform better on standardized 
tests than do those in English-language schools, but that they do 
better in English as well (in Kozelka, 1984, p. 336). 
Such findings support the current DNEA project to begin piloting 
adult literacy courses in selected languages in order to facilitate 
Portuguese language learning. Pedagogically, the experiences and needs 
of adult learners might become part of the curriculum objectives 
allowing for a more holistic approach to adult literacy which would 
embrace a popular voice. Ironically, this is what FRELIMO had 
initially intended. 
Further pilot programs might make use of materials available in 
neighboring countries where common languages are spoken. If national 
language instruction is to begin in elementary education, the same 
strategy might be used which ensures the equal elaboration of the 
languages in Mozambique. In Maputo, where many languages are involved 
in the daily lives of residents, a multifacited strategy to answer the 
needs of the various ethnic populations might be researched so that 
appropriate language planning strategies could be developed. 
As change takes place in Mozambique, literacy courses in national 
languages are being piloted by the Ministry of Education and national 
language research continues by NELIMO and INDE. The fabric oi national 
sentiment, revealed by participant interviews, is also changing. 
Suggestions for national language policy, not possible only a few years 
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ago due to different political and economic realities, are now again 
being considered. 
As the economy and war mandate change in national policy, so do 
they mandate change in national sentiment. A part of the change, 
particularly since 1988, has included revisiting language policy and 
coordinating effective language planning for the future. Part of the 
second thesis on national unity of the Fifth National Congress of the 
Frelimo party in July, 1989, stated: 
The grandeur of the process of the construction of the Mozambican 
nation finds itself in the situation of being able to transform 
diversity into unity through the assimilation of national 
heritage...The Mozambican nation is a social entity constructed in 
the ethnic, cultural and linguistic diversity which characterizes 
the national territory...In the process of affirming our cultural 
identity, the Party should promote the historic, sociological, 
linguistic and cultural investigation of the Mozambican society. 
Mozambican languages and the popular manifestations of our 
cultural heritage should be valued as a multifacited expression 
of our personality (Tese ao V. Congresso, TEMPO, 11/12/88, pgs.27- 
29, in NELIMO, 1986). 
This study has attempted to investigate some aspects of 
language planning by analyzing the relationship between the official 
discourse and popular consciousness. It has also considered the 
implications for language planning efforts. Both official discourse 
and popular consciousness are valued as historic and ethnographic 
expressions of the Mozambican personality. That personality now 
confronts an unending war and hardships which stifle a multiethnic and 
multilingual population. 
Now is a critical moment in Mozambican history. Part of the 
reformulation of policy includes considerations, short and long term, 
of Portuguese and national languages. Questions posited by this study 
and further research might begin the process in the initial stages of 
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language planning. In this way, perhaps the initial aims of FRELIMO 
can be mirrored in new language policy reflecting popular empowerment 
promoted by official discourse. Once Malace can feel that there is 
life in Maputo, perhaps the one envisioned official world of Eduardo 
Mondlane, from the Rovuma to the Maputo, could embrace the two real 
language worlds experienced by participants in this study but not 
promoted through official policy. 
The initial concern in language planning is problem 
identification: its components, the variables which it affects and 
that affect it, and the areas language planning can and cannot affect. 
This study has attempted to study these concerns by raising issues 
related to the foundation of nationalism in post-colonial, multilingual 
and multiethnic states. Although relevant literature offers a 
planning framework, this study has privileged two levels of analysis 
which provide a description of the reciprocal relationship between the 
hegemonic nature of official nationalism and the constructs of the 
popular consciousness. This description has allowed the language 
situation in Mozambique to be analyzed based on the social structures 
and cultural realities of adults in Maputo and on the history of the 
promulgation of the Portuguese language as part of the national 
ideology. 
Ethnographic research attempts to make connections which address 
undisclosed popular realities. The objective is to keep local 
knowledge alive by valuing its contribution. Local knowledge has 
helped isolate contradictions between common sensical realities and the 
official discourse. These may allow for new strategies for appropriate 
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actions to emerge. In-depth descriptions offer a forum to the 
recipients of policy without distilling or diluting the power of their 
words and actions. The popular voice often mystifies in its 
complexity. Thus, analysis and conclusions are difficult, if not 
imposssible, to make. Such information privileges the popular voice, 
invokes opposition, and sheds light on local realities. The official 
voice has also been privileged as national endeavors for unity and 
growth have formulated an official nationalism which has mandated 
particular language policy decisions. 
The complexity of the language problem in Mozambique may be so 
great that viable solutions are not readily evident. Yet the 
contribution of such research is the recognition that planning is 
needed and must be more carefully constructed. If the nature of the 
hegemonic official nationalism and the policy which it mandates are not 
analyzed, and popular realities are not voiced, the fit between the 
official and popular discourses will be based on imposed realities. 
Although no single response can possibly address all the issues voiced 
in the official discourse and the popular consciousness, any solution 
will be falsely constructed if these voices are not heard. 
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APPENDIX A 
THE CONFIGURATION OF THE MOZAMBICAN STATE 
Source: Johnston, 1989. 
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APPENDIX B 
EDUCATIONAL COSTS IN MOZAMBIQUE (1975-1986) 
Education costs. (Prices in billion escudos/meticais) 
1975 1977 1979 1980 1982 1984 1986 
GSP (1980 const.pr.)* 71.1 75,0 77,9 82,1 78,8 58,2 56,2 
State Budget (curr.pr.)* 7,9 11,3 14,7 24,0 33,8 33,5 39,4 
-of which Education 1,1 1,6 2,0 2,9 3,9 4,4 4,8 
State Budget (1980 const.pr.)* 24,0 28,2 16,6 12,9 
-of which Education 2,9 3,2 2,2 1,6 
Education as % GSP 1,5 2,1 2,6 3,5 4,1 3,8 2,8 
Education as % Budget 13,9 14,2 13,6 12,1 11,5 13,1 12,2 
Note: US$ 1 - 29S00 (1975) - 40MT (1986). 
• Available sources give the GSP (Gross Social Product, approximately GNP) in 1980 
constant prices, others in current prices. Other 1980 constants recalculated on deflation indices 
provided by the CNP, 1987. 
Source: CNP, 1985,1987; Johnston et al, 1987:45. 
Source: Johnston, 1989. 
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APPENDIX C 
STRUCTURE OF THE MINISTRY OF EDUCATION (1984) 
MINED 
Minister 
Vice*Min. (Pedag.) .| 
1 
.Vice -Min. (Admin.) 
1 
Education 
1 
Department 
1 1 
Department Department 
Inspection of Planning of Foreign of General 
& Statistics Relations Administr. 
1 
State Sec. 
1 1 
State Sec. State Sec. 
1 
University 
1 1 
Inst.of Inst.of 
Culture Phys.Ed. Tech/Voc. Educatn. Distance 
(now Min.) & Sport Education Develop. Education 
SEC SEEFD SETEP | UEM 
1 
INDE INED 
1 
DN General 
1 
DN Teacher 
1 
1 
1 
DN Adult 
Education Training 1 Education 
DNEG DNFP 1 DNEA 
DPEC 
(Provincial Directorates) 
DDEC 
(District Directorates) 
Source: Lind, 1988, 
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APPENDIX D 
POPULATION DENSITY MAP (1987) 
Source: Coramissao Nacional de Estatistica, 1987. 
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APPENDIX E 
POPULATION DENSITY BY PROVINCE (1987) 
Provinces 
Area 
(KM 2) 
Population 
(1/8/1987) 
Populati 
Dens 
mu 129056 (18200 4.8 
UIO DELGADO 82(25 1129500 13.7 
HAW1U 81606 2874100 35.2 
imm 105008 2977900 28.4 
Till 100724 998700 9.9 
MAHICA (16(1 7(0000 12.3 
SOF ALA (8018 1269800 18.7 
INHAMBANE (8615 1190700 17.4 
GAZA 75709 1159800 15.3 
PROVINCIA DE MAPUTO 25756 554300 21.5 
CIDADE DE MAPUTO 602 1015400 1686.7 
Total 799380 14548400 18.2 
Source: Commissao Nacional de Estatistica, 1987. 
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APPENDIX F 
MAP OF PORTUGUESE SPEAKERS IN MOZAMBIQUE 
Source: NELIMO, 1989. 
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APPENDIX G 
MAP OF MOZAMBICAN LANGUAGES 
Kiswahili 
Kimwani 
Shimakonde 
Clyao 
y.//\ Emakhuwa 
Ekoti 
Elomwe 
Echuwabo 
Cinyanja 
Cisenga 
nillll Cinyungwe 
Ciscna 
Clshona 
Xitswa 
SS3 Xllsonga (Xiehangana) 
Gitonga 
lllllll Cicopl 
Xironga 
Swa/.i 
Zulu 
Source: NELIMO, 1989. 
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APPENDIX H 
LANGUAGE MAP OF XITSONGA (XICHANGANA) SPEAKERS 
XITSONGA 
Source: NELIMO, 1989. 
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APPENDIX I 
LANGUAGE MAP OF XITSUA SPEAKERS 
XITSWA 
Chlmolo 
— / Inhambane 
Maputo 
1 
0_160 
Km 
less 
□ than iooo 
HD 1.000—10 000 
t--1 0 000—50 000 
ilill 50.000—100 000 
■■more ,00 00° 
than 
Source: NELIMO, 1989. 
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APPENDIX J 
LANGUAGE MAP OF CITONGA SPEAKERS 
GITONGA 
Source: NELIMO, 1989. 
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APPENDIX K 
ORGANIZATION OF LITERACY AND POST-LITERACY EFFORTS 
LEVEL 
Ministry of 
Education 
Branches 
Literacy 
Services 
Cross-sectoral 
Literacy 
Commissions 
National 
Provincial 
(10 provinces 
+ city of 
Maputo) 
District 
(115) 
MEC 
Delegations of 
Education & 
Culture 
DNAEA 
Direct! 
Educal 
Cultur 
ira of 
ion & 
e 
’ 
Provincial 
Literacy 
Service 
District 
Literacy 
Service 
Mining at 
EduattifiP 
• Mmiariea 
• Party 
• OMM.OIM 
• CP 
I 
Coventor 
• Directorates 
• Party 
•OMM. CUM 
•CP 
Admininmor 
• Dvvcumes 
•Piny 
• OMM. OJM 
•CP 
BASE LEVEL 
STRUCTURES 
■m* 
Wfc' 
% m 
f 
II 
I 1 
Coordwalini 
Council 
• Management 
• CP 
• Parry 
• OMM, OJM 
Lucraa Council 
• Marta famart 
• Parry 
• CP, OMM. OJM 
• Tm/ctj 
Executive m 
Committee 
if 
1 wm I 
5:-.: f. 
LITERACY UNITS 
(larger economic and social units, e.g.:) 
p *-x 
: 
t? "■ ' ' ¥KJK3 
w. - 
ilfil 
Communal Stale Farm Port StRailwayt 
Village (CFM) 
LITERACY CENTRES 
r 
\ 
Wort 
Place 
Village 
Section 
F«nn 
SecuoQ 
Farm 
Seen or. 
Maputo 
Harbour 
Maola 
Station 1 
Source: Lind, 1988. 
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APPENDIX L 
ADULT EDUCATION (1978-1985) 
Adult education. (Figures in ’000) 
1978/9 1980 1981 1982 1983 1984 1985+ 
LITERACY (Grade 2 equivalence): 
Enrolment 260 325 310 200 143* 144* 100* 
Pass 140 120 61 38 15 13 10 
POST-LITERACY 
Enrolment 
(Grade 4 equivalence) 
87 143 87 40 41 33 
Pass 26 29 25 15 8 7 
* Sum of enrolments in the expanded two-year literacy course. 
+ 1985 enrolment distribution estimated. 
Source: Johnston, 1985b; MINED, 1987c. 
Source: Johnston, 1989. 
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APPENDIX M 
TOTAL NATIONAL LITERACY RATES BY AGE AND GENDER (1980) 
Groups by Age Total Can Read Cannot Read ” Rate of 
and Gender Population and Write and Write Illiteracy (i;) 
TOTAL M/F B 751 356 2 433 011 6 318 345 721 2 
M 4 238 740 1 738 258 2 500 482 59,0 
F 4 512 616 694 753 3 817 863 84,6 
7-9 M/F 1 021 746 .121 202 900 544 88,1 
M 504 B32 66 339 438 493 86,9 
F 516 914 54 863 462 051 CV, 4 
10-14 M/F 1 470 134 610 084 860 050 50,5 
M 786 195 375 158 411 037 52,3. 
F 683 939 234 926 449 013 65,7 
15-19 M/F 1 109 286 563 386 545 900 49,2 
M 56B 722 383 592 185 130 37,6 
F 540 564 179 794 360 770 66,7 
20-24 M/F 907 371 318 818 568 553 64,9 
M 393 802 232 746 161 056 40-9 
F 513 569 86 072 427 497 83,2 
25-39 M/F 2 044 457 523 287 1 521 170 74,4 
M 911 330 421 486 489 844 53,3 
F 1 133 127 101 601 1 031 326 91,0 
40-59 M/F 1 548 904 245 546 1 303 358 04.1 
M 761 979 213 548 548 431 72.0 
F 7B6 925 31 998 754 927 95,9 
10 & over M/F 611 266 46 821 564 445 92,3 
M 292 886 42 212 250 676 85,6 
F 318 378 4 609 313 769 98,6 
Unknown M/F 38 192 3 867 34 325 ev-9 
M 18 992 3 177 15 815 83,3 
F 19 200 690 18 510 96,4 
Key: M/F = Male/Female 
M = Male 
F = Female 
Source: Conselho Coordenador de Recenseamento, 1983. 
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APPENDIX N 
URBAN NATIONAL LITERACY RATES BY AGE AND GENDER (1980) 
Groups by Age 
and Gender 
Total 
Population 
Can Read 
and Write 
Cannot Read 
and Write 
Rate of 
TOTAL M/F 1 164 990 695 100 469 890 40i 3 M 620 565 458 408 162 157 26.1 
F 544 425 236 692 307 733 56 iS 
7-9 M/F 115 967 39 753 76 214 651 7 
M 55 685 19 723 35 962 6416 
F 60 282 20 030 40 252 66 • 8 
10-14 m/f 177 711 128 595 49 116 27.6 
M 91 910 70 183 21 727 23.6 
F 85 801 58 412 27 389 31.9 
15-19 M/F 186 062 147 575 38 487 20.7 
M 107 154 93 865 13 289 12.4 
F 78 908 53 710 25 198 31.9 
20-24 M/F 164 111 112 461 51 650 31.5 
M 87 352 74 534 12 818 14.7 
F 76 759 37 927 38 832 50.6 
25-39 M/F 305 667 179 389 126 278 41,3 
M 164 210 130 853 33 357 20.3 
F 141 457 48 536 92 921 65.7 
40-59 M/F 165 846 74 888 90 958 54.8 
M 91 217 59 306 31 911 35.0 
F 74 629 15 582 59 047 79.1 
60 & over m/F 46 711 11 593 35 118 75.2 
M 21 385 9 248 12 137 56.8 
F 25 326 2 345 22 981 90.7 
Unknown M/F 2 915 846 2 069 71.0 
M 1 652 696 956 57.9 
F 1 263 150 1 113 88.1 
KEY: M/F = Male/Female 
M = Male 
F = Female 
Source: Conselho Coordenador de Recenseamento, 1983. 
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APPENDIX 0 
RURAL NATIONAL LITERACY RATES BY AGE AND GENDER (1980) 
Groups by Age Total ' Can Read 
and Gender Population and Write 
Cannot Read 
and Write 
Rate of 
Illiteracy 
TOTAL M/F 7 586 366 1 737 911 5 848 455 7 /»1 M 
r 
3 618 175 1 279 850 2 338 325 6 4 , 6 
r 3 968 191 458 061 3 510 130 8e»5 
7-9 M/F 
u 
905 779 81 449 824 330 91.0 M 
r 
449 147 46 616 402 531 ’ 89.6 
r 456 632 34 833 421 799 92.4 
1
 
o
 
M/F 1 292 423 481 489 810 934 62.7 M 694 285 304 975 389 310 56.1 F 598 138 176 514 421 624 70.5 
15-19 M/F 923 224 415 811 507 413 55.0 
M 461 566 289 727 171 841 27.2 
F 461 656 126 084 335 572 72.7 
20-24 M/F 743 260 206 357 536 903 72.2 
M 306 450 158 212 148 238 48.4 
F 436 810 48 145 388 665 89,0 
25-39 M/F 1 738 790 343 898 1 394 892 80.2. 
M 747 120 290 633 456 487 61 5 1 
F 991 670 53 265 936 405 94.6 
o*
 
Irt
 
1
 
o
 
w
 M/F 1 383 058 170 658 1 212 400 87,7 
M 670 762 154 242 516 520 77,0 
F 712 296 16 416 695 €60 97,7 
*0 & over M/F 564 555 35 228 529 327 93,8 
M 271 503 .32 964 238 539 87,9 
F 293 052 2 264 290 788 99,2 
Unknown M/F 35 277 3 021 32 256 91,4 
M 17 340 2 481 14 859 85,7 
F 17 937 540 17 397 97,0 
KEY: M/F * Male/Female 
M = Male 
F = Female 
Source: Conselho Coordenador de Recenseamento, 1983. 
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APPENDIX P 
PERCENTAGES OF PORTUGUESE SPEAKERS BY AGE AND GENDER 
1980 Census: Percentage of the Population who Speaks 
Portuguese by Age and Gender. (Source: Conselho Coordenador de Re- 
censeamenio, 1982) 
Source: Lind, 1988. 
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APPENDIX Q 
COMBINED ILLITERACY PERCENTAGES 
Age group 
Age group 
1980 Census: Illiteracy Rates by Age, Rural/Urban and Gen¬ 
der. Top- Rural (R) and Urban (U) population. Middle: Gender Related to Ru- 
ral/Urban. Bottom: Male (M) and Female (F). (Source: Conselho Coordenador de 
Recenseameruo. 1982) 
Source: Lind, 1988. 
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APPENDIX R 
LITERACY CAMPAIGN RESULTS (1978-1982) 
Year 
Results of IsMth National Literacy Campaigns. 
•No enrolment figures for the 1st NLC were collected, due to the slow establishment of a 
statistical monitoring system. 260,000 was the total attendance figure registered in July 1979. 
Source: Lind, 1988. 
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